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ABSTRACT
This thesis is an ethnography of Balinese individuals living in the Netherlands and their 
non-Balinese partners. It examines Balinese peoples’ cultural identification beyond Bali 
in relation to gender and class and the socio-economic and political circumstances of 
migration. I argue that Balinese culture is historically changing in a creative interplay 
with foreign influences, specifically Dutch colonialism, the Indonesian state and 
tourism. Acknowledging significant differences in how Balinese men and women invest 
in and relate to Balinese culture, the thesis explores the processes of identification in 
both the domestic sphere of conjugal intimacies and the public performance of dance, 
feasts and rituals.
It further examines several nodes of transnational interactions between Bali and the 
Netherlands, exploring how histories of empire have shaped and reshaped 
contemporary imaginations of Oriental and Occidental places. I focus on how 
contemporary cross-cultural exchanges create fluid spaces of ambivalence, struggle and 
negotiations based on the interaction of bodies historically inscribed with particular 
meanings of gender, race and economy. I suggest that novel categorisations and 
policies towards non-Western foreigners in the Netherlands are producing a new 
racism and influence the subjectivity of those so labelled. State polices inflect race, class 
and gender through powerful discourses that shape personal expectations and 
subjectivities in everyday life.
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PROLOGUE
Migrating identities
The processes of migration raise basic questions of origin and location. Where do 
people come from? Where do they live now? With migration as a focus, I pose deeper 
questions about identity, relationship to place, gender ideologies within mixed 
marriages and public performances. I examine when, how and under what socio­
economic and political circumstances Balinese people undertake their diasporic 
journeys to the Netherlands. In exploring the notion of ‘Balinese-ness’ I juxtapose an 
examination of intimate negotiations of identity and selfhood with the public projection 
of Balinese-ness in creating a banjar1 and artistic and cultural performances. I analyse 
Balinese women’s and men’s love, sexual and family lives to find out how negotiations, 
creations and transformations of meaningful self are recreated in relation to their 
intimate lives in migration. In doing so I use the concepts of subject positions and 
subjectivities (Boellstorff 2005) as culturally and historically specific categories of self 
for my analysis. This draws on Foucauldian frameworks of subjectivisation. It is 
important to stress that in this thesis identities and subjectivities are not about 
essences but about multiple positionings.2 Thus migrant identities, like all identities are 
constantly produced and reproduced through transformation and differentiation (See 
Hall 1990, 1991, 1997, Hall and Du Gay 1996). Identities and selfhood are relational, 
emergent though contested and fluid processes. Hall stated that:
Cultural identities come from somewhere, have histories. But like everything which is 
historical, they undergo constant transformations. Far from being externally fixed in 
some essentialist past, they are subject to the continuous “play” of history, culture and 
power’ (Stuart Hall 1990: 225).
My study of Balinese outside Bali and Indonesia was partly motivated by the fact that 
more and more Balinese were entering into cross-cultural marriages and that was
1 Neighborhood organization; customary (banjar adat) or government (banjar dinas).
2 Foucault has been extremely influential in his critique of the notion of identity as given rather than 
constructed (1961, 1975, 1980). He shows that identities are the result of historical constructions. Butler 
(1990, 1993) uses Foucault in her examination of subject formation, in the processes whereby discourse 
produces identity.
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becoming a subject of both private and public debates (Bellows 2003, and Jennaway 
2002). It is difficult to estimate how many Balinese people are living overseas because 
of marriage in Europe, Australia, the United States and Canada. I have chosen the 
Netherlands for two main reasons. One is that I knew of the existence of a Balinese 
banjar that gathers twice a year in Amsterdam and attracts more than a hundred 
families. The second reason was the complex colonial entanglements between Bali and 
the Netherlands that have produced and still produce specific imaginations of peoples 
and the relationship between these two places. George Marcus (1995) has described 
some of the implications of doing multi-sited ethnography. Choosing to study people of 
Balinese origin living permanently in the Netherlands was necessarily multi-sited as 
people live in different cities across the Netherlands. Balinese people who live in the 
Netherlands come from different parts of Bali, having already migrated to places where 
they can work in the tourist industry.
In choosing to study the Balinese I had to engage with a long history of anthropological 
and popular writings about the uniqueness of the island, its people and culture. 
Throughout the long history of tourism, Bali has been formed in the imaginations of 
non-Balinese as culturally unique, as the last paradise, and the Balinese themselves 
have reflected this image for various reasons (see Vickers, 1989). Such representations 
helped to portray Bali as a site of fixed and timeless culture, obscuring the local debates 
about practices which are deemed as ‘non-traditional’. Following Vickers, I examine 
Balinese culture as an ongoing construction rather than as eternal and unchanging, as 
presented by Geertz, particularly in two famous essays (Geertz 1973b.: 360-411; 1973c. 
412-53). In Geertz’s representation of ‘Balinese culture’ individual differences are 
elided. I rather stress the many voices and perspectives on Balinese culture and the 
complexities of relationships in which people engage while living in and between Bali 
and the Netherlands.
Writing about Balinese people I was confronted with entrenched ideals about Balinese 
‘culture’, (even within academia) adat ("customary practices) or specific institutions like 
banjar. I was warned by some Indonesian scholars that what the Balinese in the 
Netherlands have ‘is not a real banjar. Thus this thesis confronts such ideas of 
‘authenticity’ by drawing on detailed ethnography that is locally engaged and sensitive 
to differences of place and culture. I draw on scholarship about Bah that works against 
the concept of the timelessness of Balinese culture as evinced in an immutable system 
of gender relations, adat and religion. My work owes much to those authors who 
recognise the fluidity of the several spheres usually privileged in notions of Balinese- 
ness. ‘Balinese-ness’ is not an essence but a set of dynamic processes in which
2
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individuals can be Balinese in different ways, in and beyond Bali. Scholars who have 
critically considered the essentialist view of Balinese culture include Leo Howe (1999, 
2001, 2004) in his discussion of Balinese religion, Megan Jennaway (2002) in her 
study of gender relations and marriage practices, Michel Picard in his studies of 
‘cultural tourism’ (1995, 1996) and Linda Connor and Adrian Vickers (2003: 153-180) 
in their discussion of dynamic changes in Bali.
The longstanding mutual entanglements between Balinese and foreigners have been 
discussed by Adrian Vickers in his seminal work Bali: a Paradise Created (1989). 
Picard (1996) further extended this discussion in his persuasive exposition of the 
introduction of ‘cultural tourism’ under the New Order government in which the 
Balinese were categorised by their Hinduism (ibid: 185). In such discourses Westerners 
were constructed as ‘Other’ and processes of globalisation perceived as threatening and 
to be repudiated (Connor and Rubinstein 1999: 1-15). However, in the post-New Order 
period, Connor and Vickers argue that all the traits attributed to ‘foreigners’ or 
‘Westerners’ such as individualism, greediness and egoism have now been publicly 
acknowledged as evinced in the Indonesia New Order and post-New Order periods. Yet, 
many of my interlocutors would often display ambivalent if not contradictory attitudes 
towards Westerners and foreigners. On one hand they would blame the ‘West’3, as a 
source of cultural corruption in line with state rhetoric, while simultaneously glorifying 
Balinese culture in rhetoric which echoed the discourse of ‘cultural tourism’ which 
fetishes Balinese culture. On the other hand, when they talked about the situations of 
their family and friends from Bali, an altogether different story would emerge: one of 
struggles with lack of jobs, intrafamilial conflicts, gender inequalities and religious 
obligations which become increasingly onerous.
Convincingly Vickers and Connor (2003) argue that the notion of ‘culture’ has’ been 
crucial in the development and maintenance of a distinctive ‘Bali’ and ‘Balinese-ness’. 
Similarly Brett Hough has stressed the importance of the role played by the Bali Arts 
Festival (Pesta Kesenian Bali) in reinforcing Balinese identity through art. Initiated by 
Governor Ida Bagus Mantra (from 1969-1978), this festival became a cultural display 
for both Balinese and for others (Hough 1999). Thus while showcasing art and, 
performance events like this also served the dual purpose of buttressing Balinese 
identity through culture.
3 Through the thesis I use the term ‘the West’ ironically, with the understanding that ‘I refer to the effects 
of hegemonic representations of the western self rather than its subjugated traditions’ (Gupta 1998: 36).
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The transnational connections of Balinese people did not originate solely in the tourism 
industry or with the beginnings of Dutch colonialism. There is another dimension here 
that has to be acknowledged. Leo Howe shows how Balinese Hindu leaders have 
studied in India or at least visited India, in this way emphasising the transnational 
dimensions of Balinese religion and potentially seeing the homeland of their religion as 
lying outside Bali itself. The significance of this is seen in emerging new forms of 
Hinduism in Bali, such as the Sai Baba and Hari Krishna movements (Howe 1999: 
2001). This suggests multiple and complex interactions between ‘local’ and ‘foreign’. 
Connor and Vickers have also noted the importance of flows of capital and 
commodities.
While many Balinese, regardless of caste or class, have been interacting with foreign 
tourists for several decades, others started to go as migrants to work in other Asian 
cities (Connor and Vickers 2003). This body of ethnographic work disrupts the 
opposition between immobile Balinese and mobile Westerners and/or foreigners. 
While many Balinese work in the tourist industry, this happens not only within Bali. 
One of my interlocutors worked for two years on cruise ships and knows many other 
Balinese who see such tourism as an opportunity for their own travelling and social 
mobility. Many Balinese over the years have built up friendships with guests and have 
been sponsored for reciprocal visits to the various countries of their guests. Before the 
1997 economic crisis many expatriate men established businesses in Bali and some, by 
marrying Balinese women, entered into specific kinship networks. Some foreign 
women who married Balinese men also started businesses in Bali with Balinese 
families. Before or after the 1997 Asian financial crisis many of those businesses moved 
from Bali. During my fieldwork I met many people who because of this have gone to 
live in the Netherlands or elsewhere. An increasing number of Balinese men and 
women are marrying foreigners although it is very difficult to estimate the numbers. 
However, regardless of the actual incidence, this has become a matter of public concern 
especially with regard to Balinese men. Indeed, psychiatrist Luh Ketut Suryani has 
asserted that Balinese might thus ‘become other people’ [orang Bali akan berkurang 
terus berkurang menjadi orang lain] (cited in Bellows 2003: 315), suggesting the 
extreme significance some impute to such encounters. Thus multiple and complex 
entanglements, both historical and contemporary, between Balinese and non-Balinese 
have been crucial in shaping and re-shaping notions of Balinese-ness. Dynamic cultural 
practices point to the constant negotiation of traditions in relation to ‘local’ and ‘global’ 
concerns and to state power.
4
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I acknowledge these multiple entanglements between Balinese and non-Balinese to 
position my approach with regard to the larger Balinese literature. I developed my 
analysis through stories, narratives and events from my ethnographic research, which 
emphasise the discursive contestations that occur in everyday life. Here I follow 
scholars such as Appadurai (1991) Gupta and Ferguson (1992), and Tsing (1993) who 
stress the importance of cultural heterogeneity and trans-cultural links. I am interested 
in how identities of being ‘Balinese’ and ‘Balinese-ness’ are created and maintained in 
everyday interactions in broader society and at the intimate level in conjugal 
relationships with non-Balinese partners. Further I explore how new Balinese 
‘communities’ are framed and ‘traditions’ maintained transnationally. As earlier noted,
I have chosen to work with Balinese people living in the Netherlands as I was interested 
in historical entanglements between the two and how those resonate in current 
situations. I analyse how cultural differences are negotiated between people in conjugal 
relationships and how asymmetries of power shaped by historical processes (of 
colonialism) keep resonating in people’s lives in how race and gender are produced and 
re-produced.
I analyse my interlocutors’ stories as personalized narratives which disrupt any idea of 
a homogeneous representation of a given culture. Ethnographic specificities are 
distilled from close observation, while questions about subjective understandings 
deliver insights into notions of self and bodily intimacies. Further, I juxtapose this 
ethnography with a critical reading of discursive representations of Balinese culture, 
traditions and marriage practices and with Dutch state and public discourses on 
foreigners, specifically about those from former colonies, and ‘marriage migrants’.
Writing against the idea of culture as timeless and fixed, I engage several theoretical 
themes: notions of subject, discourse and power; of cultural practice; and anthropology 
of experience; and the ‘narrative ethnography of the particular’. I understand 
‘discourse’, following Michel Foucault, as consisting of language, structures and 
practices through which bodies of knowledge are conveyed and produced (McHoul and 
Grace 1993: 31-56). Discourses vary historically and set the rules and possibilities that 
enable and constrain social practices and imaginations. Three main discourses are 
important in this thesis. First, there are those imaginations produced by long periods of 
entanglement between the Netherlands and Bali that produce and reproduce 
imaginations of Oriental and Occidental peoples and places. Secondly, there are 
Balinese discourses about tradition and modernity that are enacted in the conduct of 
everyday life in and between the places of the Netherlands and Bali. Thirdly, there are 
discourses about gender relations, child rearing and sexuality in cross-cultural conjugal
5
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relationships. Various competing subject positions are enacted between these 
discourses. Throughout the thesis I will show how several subject positions are enacted 
and how they change as people enter into different relationships. If the subject is a set 
of particular ways of being, conveyed through sets of engagements and performances, 
the life history of the subject is important as it shapes the contemporary experiences 
and subject positions taken up in the present (see also Jacka 2005). In relationships in 
which one person is from the West and another from a Third world country, greater 
power is often assumed to reside with the person from the West. However, I will argue 
that such relationships are sites of fluid and multiple contested power relations 
(Foucault 1980), in which each partner asserts their agency.
Cultural practice I use in the sense associated with Bourdieu (1977) who sees it not as a 
set of strict cultural rules and models, but as constructed around contradictions, 
misunderstanding, strategies and improvisations. I employ this approach to analyse 
cultural practices in the creation of new Balinese traditions in the Netherlands. Further, 
I adopt Michael Jackson’s vision of an anthropology of experience that explores the 
interaction between multiple positioned selves and multiple positioned others (Jackson 
1989: 2). In contrast to previous Balinese ethnography like Wikan (1990),4 I seek to 
stress the experience of the individual, particularly as a way of thinking through the 
implications of the experience of living abroad, in mixed marriages, and in social 
interaction with other Balinese and with the broader Dutch society. I am interested in 
the lived experience of both Balinese persons and their non-Balinese partners.
Abu-Lughod’s ‘narrative ethnography of the particular’ is also engaging (1991). She 
positions her ethnographic practice in traditions of feminists ‘writing culture’ (Behar 
and Gordon 1995). She focuses on particular families and individuals (1991: 152) and 
on the textual means of representing how an institution is ‘lived’ by stressing 
particularities. Her practice has sensitised me to how Balinese live together with both 
their Balinese and non-Balinese partners. Through the stories of my interlocutors I 
seek to reveal the interaction of moving and dwelling in different places, the stories 
both of forced migration caused by political violence and of voluntary migration 
because of marital liaisons. This approach allows multiple, shifting and competing 
statements and actions to come to light. While early scholarship stressed Balinese rules 
and regulations and how individuals live according to prescribed notions of gender, 
religion and so on, Abu-Lughod’s allows us to see beyond such generalisation and
4 However, I agree with Howe (2000) in his critique of Wikan that her final analysis fails to recognise 
multiplicities of interactions between people and political relations, and portrays people as essentially 
different from ‘us’ and essentially fearful. For detailed discussion see Howe 2000.
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homogenization of ‘Balinese culture’. By reconstructing people’s arguments, 
disagreements and actions that disrupt prescribed practices we can rather attend to the 
dynamics of social life.
Such an approach is crucially important in the study of intimate relationships between 
migrants from one country and citizens of another because it disrupts uncritical 
representations of two separate ‘cultures’ which encounter one another in a way akin to 
the partners. This is not to deny the specificity of either the Netherlands or Bali, nor the 
variety of cultural positionings that my interlocutors take up in their daily lives. People 
translate perceived cultural differences daily. In particular I articulate how gender 
relations between those seemingly different ‘cultures’ are enacted. But like Edward 
Bruner I hope to show that
People construct culture as they go along and as they respond to life’s contingencies. No 
one denies the importance of rules and codes, but we will never understand how culture 
works, or how it changes, unless we take account of what culture is, ask how culture is 
achieved, produced and made believable (Buner 1993: 326).
Having traced the ethnographic path I take in my study, let me now consider the 
broader context of Balinese migration to the Netherlands.
Living abroad
In earlier anthropological literature, the Balinese people have often been presented as 
‘settled’ in comparison to Indonesian migrant peoples such as the Minangkabau, Bugis, 
Batak and Achenese. In her influential article ‘Balinese village’ from 1959, Hildred 
Geertz wrote:
Even the most modern and educated Balinese sees his career in government, business, 
or politics as one which should take place on the island of Bali, ... Balinese institutions 
hold their members close to their villages, or periodically draw them back, and Balinese 
individuals who have experienced the freedom of foreign cities continue to regard their 
traditional duties as pleasurable and satisfying (Geertz 1959: 32).
In this project I follow up Hildred Geertz’s observation by posing a question: What has 
been happening in Bali in relation to the movement of Balinese people to other parts of 
Indonesia and abroad since she conducted her research in the 1950s? I explore and 
analyse how the banjar, as one of the major institutions of Balinese village 
organisation, is re-made outside Bali. I also explore how, as Geertz rightly noted, village 
institutions ‘periodically draw them back’; but how those drawn back are 
predominantly men and how and why Balinese men simultaneously belong to a banjar 
in the Netherlands and another back in Bali.
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Despite the fact that Balinese people did not travel as much as the Minangkabau, for 
example, whose males migrated temporarily as part of their preparation for adulthood, 
it cannot be assumed that they did not travel or communicate with the rest of the 
Indonesian archipelago. Wiener (1995) and Boon (1990) both suggest that the Dutch 
East India Company radically altered local political economies, as Bali had intensive 
trade routes in Asia before the Company’s monopoly. So Balinese were moving through 
the Indonesian archipelago earlier than the Dutch colonial period. Despite the efforts of 
the Dutch colonial government to isolate Bali from the rest of Asia, and to preserve it as 
a ‘living museum’, (Vickers 1989) the Dutch were in fact the first to facilitate Balinese 
travel to the West. One of the first of such attempts was in connection with the Paris 
Colonial Exhibition in 1931. A Balinese dance group was required to perform in the 
Netherlands, in a tour which included Amsterdam, Rotterdam and The Hague and was 
then presented at the Exhibition as one of its most exotic attractions (Savares 2001: 
61).
In the subsequent chapters I will challenge Hildred Geertz’s assertions that all Balinese 
find their traditional duties ‘pleasurable and satisfying’ by examining the significance of 
modernity and being ‘moderen’ (Vickers 1996), the desire for social mobility outside 
Bali, and the increasing number of mixed marriages with non-Balinese. This has been a 
matter of concern among Balinese traditionalists over the last several years (see 
Bellows 2003). I argue that Balinese living simultaneously in both Bali and the 
Netherlands and participating in personal and communal events in both countries do 
so in distinctively gendered ways. The constant sending of gifts and money to family 
members in Bali, buying houses and property, and active participation in banjar 
communal activities occurs in both Bali and the Netherlands, depending on where the 
person is during annual banjar festivities. In this way I challenge the perception of 
migrants as ‘uprooted’ and as people who move from one place to resettle in another 
(see N. G. Schiller and G. E. Fouron 2001). While this is the case to a certain extent, I 
argue that we have to consider rather how migrants are connected to several places at 
the same time (Thomas 1999: xvii) and oscillate between them in settling and moving.
Defining the field, positioning the anthropologist
Ethnographic fieldwork based on the participant observation instituted by Malinowski 
is commonly taken to be the trademark of anthropology as a discipline, and for a young 
anthropologist it serves as a ‘rite of passage’ (Clifford 1986) through which one 
becomes a ‘real’ anthropologist. Nevertheless, from the time of Malinowski’s research
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in the Trobriands, anthropologists have been conducting fieldwork research differently, 
although fieldwork remains the distinctive mark of the discipline. The geographical 
definition of a field as a ‘site’ fails to recognise the process of ‘fieldwork’ which involves 
travel, dialogue and observation (Clifford 1997a: 56-58). Drawing on Bourdieu, Clifford 
persuasively suggests that the field is habitus rather than a place (Clifford 1997b: 69). 
The valuable critique of Akhil Gupta and James Ferguson (1997) sees fieldwork as a 
relationship-bounded process of knowledge formation through both space and time 
coordinates. In this way I see that the insights and knowledge that I gained during this 
research project, as well as through my own experience of being a migrant,5 were 
grounded in a specific web of social relationships across different times and places.
In similar vein George Marcus (1995) advocated doing multi-sited ethnography. Indeed 
for some researchers multi-sitedness was more a necessity than a wish to follow this 
increasingly popular method of research in anthropology. Marcus suggested that such 
multi-sited ethnography includes following people, things, metaphors, stories, or 
biographies. Marcus further suggests that not only do anthropologists need to conduct 
multi-sited ethnographies (Marcus 1995) but that the ethnographer him/herself 
occupies multiple sites.
Studying Balinese people in the Netherlands meant exploring colonial entanglements 
between the two (1849-1950), the historical turmoil in the aftermath of decolonization 
and the mass killings of communists in Indonesia (1965-66), as well as more intimate 
engagements in marriage liaisons since the promotion of mass tourism in Bali from the 
early 1970s. Thus, I followed and explored people’s movements, their biographies, the 
passage of things and ‘metaphors’ that came to stand for Balinese culture, as well as 
privileged sites of performances of Balinese culture in the Netherlands and Bali. I have 
asked my interlocutors about both the unifying and the disruptive aspects of the multi- 
sited relationships that individuals were engaged in: with family and friends in both 
Bali and the Netherlands and elsewhere. I treated people as individual commentators 
in their understanding of divergent gender relations and cultural practices and 
observed such practices as revealed in my presence. I juxtapose multiple, and often 
contradictory perspectives and experiences of Balinese people living in and between 
places of the Netherlands and Bali. This multi-sitedness implies a multiplicity of 
political and personal interactions between people and place. It is not simply 
celebratory rather it situates locations, bodies and particular interactions in the 
politicized interplay between the global and the political, the private and the particular.
5 I migrated to Australia from the war torn former Yugoslavia in 1998.
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Positioning the anthropologist
The importance of the ethnographer’s personal and intellectual history is convincingly 
evoked by Margaret Jolly:
The personal and intellectual history of the ethnographer deserves consideration, not 
just as an exercise in narcissistic reflection, but because the knowledge produced 
depends on the particular historical relation s/he constructs with those people s/he 
strives to understand and writes about (Jolly 1994: 1).
I follow that scholarship which argues for knowledge as always situated and partial and 
as situated within the visions of active subjects (Frankenberg and Mani 1993, De 
Leonardo 1991, Haraway 1988, Clifford and Marcus 1986, Rosaldo 1993, Behar and 
Gordon 1995, Abu-Lughod 1991). Coming from the former Yugoslavia to work with 
Balinese in the Netherlands my personal background was often confusing as I was not 
Dutch, nor did I have familial relations in Bali, nor was I even a Western 
anthropologist. This problematizes the traditional hierarchy of field site defined by the 
particular distance between a researcher, as white, male and located in the West, and 
the ‘other’ they study. Gupta and Ferguson have asked, “But Otherness for whom? Is 
Africa more Other than Europe for a Third World anthropologist? For an African 
American?” (1997: 17).
I do not fit into either of those categories, even if we consider them in a very broad 
sense. Being educated in the ‘ethnographic present’ at the University of Belgrade,6 *IOI was 
interested in contemporary cultural dynamics specifically in a place such as Bali. 
Consequently I was interested in the concept ‘beyond Bali’ not only in a geographical 
but also in a temporal and conceptual sense, through anthropological writing that 
deconstructs cultures as fixed in time and space.
My positioning is important as it shaped the ways in which I interacted with my 
interlocutors and how I was perceived. My own background from a non-Western 
country and as a migrant gave me particular insights in understanding my 
interlocutors, especially apropos the constraints of crossing national borders as a 
‘desired’ or ‘less desired’ migrant. Those personal histories, both mine and of my
6 During my undergraduate studies in anthropology at the University of Belgrade in the mid 1990s, I
studied what was called ‘World ethnographies’, where the notions of customs and traditions were fixed and
unchanging, particularly for the Asia, Pacific and South America regions. This was strengthened by a 
noncritical usage of earlier ethnographic writings that refer to the artificial construction of a time before
the contact with European cultures. However, this approach was not only a matter of choice, but also a 
matter of necessity, as newly published works were difficult to obtain due to the economical crisis in the 
former Yugoslavia.
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interlocutors, produced some unexpected interactions and relationships during my 
fieldwork. On one side my not being Australian or ‘Western’ made it easier for many 
people to talk with me initially. My background gave me access to close relations with 
Communist refugees from Indonesia in the 1960s. At the beginning my identity was 
extremely difficult to comprehend for both my Balinese and my Dutch interlocutors, as 
the Balinese were particularly concerned with the fact that I had been living in 
Australia. One of the main concerns was: was I Westernised or rather ‘Australianised’, 
since Australia was often seen as an arrogant and patronising nation in the region, 
especially towards Indonesia. This was often translated into a conspiracy theory 
according to which ‘the West destroyed the former Yugoslavia and is now trying to do 
the same with Indonesia’.7 By visiting my parents in the former Yugoslavia during my 
fieldwork I confirmed, in the eyes of many, my connection with my country of origin, as 
many of my interlocutors already knew people who had migrated from the former 
Yugoslavia to the Netherlands, mostly in the last fifteen years. Many of my interlocutors 
shared with these people similar narratives and understandings of ‘modernity’ and 
‘tradition’ that were for many fundamentally gendered. Like Balinese, Yugoslavs saw a 
lack of family values in the Netherlands, while many Balinese and Yugoslav men shared 
similar opinions of their Dutch wives, and the relations with in-laws and family 
obligations.
However, it is important here to stress that such narratives are not ‘migration specific’ 
and are part of public and private discourse in both countries where a fear of 
Westernised modernity is often linked with the loss of family values. In such men’s 
narratives the words ‘feminism’ and ‘Western feminist’ were to be blamed for lost 
‘traditional’ family values in their countries of origin. Similarly, many Dutch men were 
hoping to marry ‘a real, traditional woman’, perforce from beyond the Netherlands.
Moreover, as I was ‘studying’ other people I was also observed and studied by them. 
They were producing images of me and knowledge about interactions between me and 
my interlocutors. Over time I was situated in different ways, and this changed as my 
relationships and interactions with people developed. My friendship with a Balinese 
man was a route for acceptance into certain circles but also raised suspicions about the 
nature of our friendship, since many people do not believe it possible to have a 
friendship between a man and a woman that does not involve sexual intimacy. My 
friendships with Balinese women who do not lead conventional lifestyles also led to a
7 It is noteworthy that in current academic discussions the term ‘Balkanisation’ is commonly used with 
reference to the possibility of the fragmentation of Indonesia. See for example William T. Tow, Ramesh 
Thakur and In Taek Hyun (2000)
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particular perception of me. A Balinese woman might be ‘unconventional’ in the realm 
of her intimate life and frequent outings with girlfriends yet still active in the banjar 
community and the maintenance o f‘traditional’ and ultimately ‘Balinese’ values. A lack 
of gender propriety does not exclude participation in the organisation of banjar and 
active participation in its conventions. Like my interlocutors I assumed different 
subject positions in the course of everyday life. Our mutual interactions produced this 
ethnography.
My relationships with Dutch women were, at times, the most difficult as I had to 
become accepted and trusted by Balinese men (since I was interested in their 
experiences and practices). That meant going on outings with men without their wives 
or without any other women. Several times my close friendship with Dutch women was 
at stake, but 1 tried to explain my outings with Balinese men as an essential part of my 
research interests. My interest in both men and women, Dutch and Balinese, was 
mostly facilitated by the fact that I kept people’s confidence. At times this was 
extremely difficult as what others were doing or thinking or what kind of problems they 
were having in their relationships was always the first question I was asked. Even 
though people live all over the country, they would always know with whom I spent the 
weekend or with which family I stayed for several days during the week. Trying to be 
honest with people while not jeopardising standards of confidentiality was one of my 
aims, yet one not always easy to attain as it sometimes challenged my personal ethics, 
especially in relation to intrafamilial tensions. As people took me for someone who 
knew about both Balinese and ‘Western’ culture I was often asked for advice. Yet most 
of the problems encountered were not ‘culturally specific’ but rather part of what can 
arise as an issue in many marriages. I was often asked to mediate as a cultural 
translator for both parties. This often put me in the position of a marriage counsellor 
which I wanted to avoid, preferring rather to advise people to follow their own sense 
and values. Here I stress the fluid nature of power between researcher and 
interlocutors. On the one hand I knew things about people’s intimate lives that were 
sometimes kept secret from their own family members. On the other hand this put me 
in a very vulnerable position as I have clear personal opinions about certain behaviour 
and actions8 but as a researcher could not articulate an arbitrary position in my 
interlocutor’s intimate affairs. In the most difficult situations I advised people to seek 
professional marriage counselling.
8 Particularly dishonesty and infidelity.
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'Post-colonial' and 'cross-cultural' intimate encounters: hybridity 
and mixing
The term ‘encounter’ suggests a meeting, but a meeting that involves surprise and 
conflict. We can ask: how does identity itself become instituted through encounters with 
others that surprise, that shift the boundaries of the familial, of what we assume that we 
know? Identity itself is constituted in the ‘more than one’ of the encounters: the 
designation of an T or ‘we’ requires an encounter with others. These others cannot be 
simply relegated to the outside: given that the subject comes into existence as an entity 
only throughout encounters with others, then the subject’s existence cannot be 
separated from the others who are encountered.... Encounters are meetings, then, which 
are not simply in the present: each encounter reopens the past encounters (Ahmed 
2000: 6-9).
I am interested in how those encounters that permeate personal and national borders 
are developed and lived in everyday life. Following Sara Ahmed (ibid. 11) I see post­
colonialism as a way of rethinking how colonialism operated in permeating all spheres 
of everyday life in both colonised and colonising nations. In this way post-colonialism is 
about complex relationships between the past and the present, European colonisation 
and contemporary forms of globalisation. These interwoven past-present relationships 
inform everyday and future entitlements. The concept of post-colonialism allows for 
the analysis of how colonial encounters resonate in present social and material 
encounters, but does not overty determine them.
I focus my analysis on dialogue as historically constituted in transnational interactions 
between Bali and the Netherlands, and how these inform conversation in contemporary 
conjugal intimacies. I bring together dialogues between Balinese men and women and 
their Dutch spouses to analyse how fantasized and normative ideas of intimacies, 
sexualities and gender relations converge with the practices of everyday life, and how 
these are institutionalised in the Netherlands in the ‘post-colonial’ period.
Writings about intimate relationships across cultural, educational, economic and 
usually racial boundaries, both popular (Baranay 1989, 1992, Ozanne 1992, Wolf 1993, 
1994) and scholarly (Bowman 1989, Zinovieff 1991) have often been regarded with 
suspicion or organized around the axes of the binaries of rich/poor; Western/non- 
Western; cultural/global; powerful/powerless and so on. Rather I seek to show how 
and in what contexts such boundaries are crossed and disrupted, maintained and 
negotiated. I suggest that relations in cross-cultural encounters are dynamic, 
constituted throughout particular but fluid relations of power depending on 
geographical and social contexts.
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In recent years both public and scholarly debates have turned towards more positive 
notions of ‘mixed race’ and ‘hybridity’. In these, ‘hybridity’ is celebrated as a positive 
and progressive cultural creativity (Rushdie 1991, Bhabha 1994). However, other 
studies have criticised the notion of ‘hybridity’ pointing out that it is unclear whether 
the concept refers to the intermingling of separated ‘races’ or to cultural fusion, 
elaborating that relationships between ‘hybridity’, ‘mixed race’ and ‘race’ have to be 
further developed (Young 1995, Werbner and Modood 1997). Young (1995) 
convincingly argues that contemporary cultural theory unwittingly repeats racialized 
19th century patterns of thought, particularly with the notion of hybridity. Another 
stream of scholarship utilises the concept of ‘mixed race’ in somewhat naively 
celebrating the people concerned as ‘living proof of multicultural harmony (Root 
1992). Other authors see ‘mixed race’ people as embodying the theoretical arguments 
about nomadism, border crossing and hybridity (Anzaldua 1987). Instead, I argue that 
a careful analysis of historical and powered relations is necessary before fully 
understanding the nature of this sort of ‘mixture’. In this thesis I examine the processes 
which have led to mixing, and how the legacy of these historical processes bears on the 
bodies and lived experiences of people in the present. I show how the disparate 
practices of the everyday lives of my interlocutors reveal how complex colonial 
categories resonate in the present moment, viewing the racial and sexual politics of 
empire as a history of the present with echoing postcolonial effects (Young 1995, 
McClintock 1995, Verges 1999).
Cross-cultural intimate relationships are sites for the creative crafting of new gender 
relations as well as sites of struggle, in which gender and ethnicity are mutually 
constituted. Couples create their own strategies that mix and combine sometimes 
contradictory discourses such as a desire for a companionable marriage and acceptance 
of men’s polygamy. Thus a marriage in which spouses do not live together, might be 
described by a Balinese man as his ‘natural’ need for polygamy and by a Dutch woman 
as a ‘modern marriage’ in which the woman is emancipated (for a detailed critical 
discussion of Dutch women’s ‘emancipation’ see Unsal 2004). Relationships between 
Balinese men and women and Dutch men and women, both heterosexual and 
homosexual, are sites in which both partners can explore the possibilities of new gender 
relations. Power relationships and desires in everyday life are multiple and shifting, 
sometimes conflicting while at other times coinciding.
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Imaginations of peoples, places and 'cultures'
As ‘culturally different’, many Balinese feel they are supposed to express their 
‘Balinese-ness’ publicly in the Netherlands. This often produces contradictory 
situations in which individuals who have strong ties with their families and friends in 
Bali, and maintain some of the Hindu rituals, still wish to be seen as ‘just like everybody 
else’. Everyday lives are sites of negotiations between personal feelings and 
attachments and what is expected of ‘acceptable’ migrants. This is crucially important 
in the proliferating debates in the Netherlands about ‘good’ and ‘bad’ migrants. In this 
way many Balinese people perform their ‘culture’ not only because that is what they 
wish to do but also as a performance which legitimizes them as ‘good migrants’.9 
Through these performances Balinese people act out what we might call reverse or auto 
Orientalism, which is shaped by historical and political contingencies.10 Balinese people 
do of course engage in cultural and religious practices for themselves but in public 
performances also represent themselves to others in a positive light. Thus the 
preservation of ‘culture’ is important in both the private sphere and in public 
expression. This is closely related to refuting the racism which can mistake Balinese for 
those who are regarded as ‘bad migrants’ -  in other words Muslims. I specifically 
analyse this in chapter six by looking at public performances. I demonstrate that how 
Balinese talk about themselves and perform expressive culture for non-Balinese in the 
contemporary Netherlands is shaped by historical forces. Many of my interlocutors 
reflect on what they see as a ‘Dutch’ or ‘Balinese’ culture which they are translating and 
negotiating. But just as often they talk about how changes have developed in their own 
family, from understandings about relationships between husband and wife, child
9 On 29th January 2001, the Dutch newspaper NRC Handelsblad published under the title The 
Multicultural Drama a lengthy article by Paul Scheffer, a publicist and prominent member of the Dutch 
Labour Party who has since been for several years Professor of the Study of Large Cities at the University of 
Amsterdam.
He accused politicians of idealizing multicultural values under the slogan ‘enriching of cultures’ and 
‘promotion of cultural diversity’ in which they lost sense of what was really going on in society. Cautioning 
Dutch citizens, Scheffer argued that an ethnic underclass was forming. He characterized this underclass by 
below-average economic means and fundamentally different norms and values, an illustration of which he 
suggests is the Islamic headscarf and murder of honour. The Scheffer’s article initiated an immense public 
debate about the integration of foreigners in the Netherlands. In January 2003 the journal Intermediäre 
published an issue with the cover page depicting the Netherlands in 2050 with images of 6 individuals 
representing people of various racial and ethnic minorities but no white Dutch people with the title 
‘Waarom we immigrante moeten koesteren’? (Why should we nourish immigrants?).
10 For a detailed discussion on ‘reverse’ or ‘auto’ Orientalism in other Asian contexts see Carrier (1995), 
Iwabuchi et. al (2004).
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rearing, socialising with other people, and the creation and maintenance of a banjar 
organisation.
These transnational conversations are thus producing new cultw'al practices. What is 
Dutch and/or Balinese becomes a site of dynamic negotiations. What is seen as 
authentically Balinese and what as modern, is a space for endless and varied debates: 
from gender relations in marriage, through participation in banjar events and sociality 
in the Netherlands, through remittances and participation in natal family events back 
in Bali.
Home and belonging
I explore the role of emotions in the intimate lives of people’s emotional attachments to 
the homeland and how new geographical locales and new gender practices produce new 
sensibilities and new kinship relations. Thus notions of belonging are dynamic and 
multiple. In the case of mixed-marriages we can hardly talk in dichotomous ways about 
Balinese or Dutch culture. While not denying the specificities of individual cultural 
backgrounds these new relationships create families that are connected to both but still 
create their own distinctive ways of belonging to several places, cultures and nation­
states simultaneously. I argue that the ties kept with kin in Bali are those of reciprocity, 
exchange and circulation, rather than dependency as it is sometimes argued in respect 
of diasporic remittances. As I will show, the various ways in which people contribute to 
their families and communities in Bali are in turn ‘keeping their place’ in the Balinese 
community (religious and otherwise) in their natal village in Bali. Those living in Bali 
are the ones who maintain an active relationship with the ancestral temples and 
communal land . 11 Those living outside maintain their relationships with ancestors 
through the celebration of Galungan-Kuningan in the Netherlands, by maintaining a 
plangkiran (small house temple) and contributing to temples and banjar in Bali.
Most people visit Bali once a year and keep in touch with friends and family members 
through email, but more often through mobile phone and text messages. Text messages 
are very popular as they are not very expensive and anyone in the Netherlands can be 
informed about recent rituals or any other local events. Similar information goes from 
the Netherlands to Bali. Family visits to Bali are usually organised during the summer 
months in the Netherlands or during January/February. Christmas holidays are mostly 
celebrated in the Netherlands, as this is when most families get together with the
11 For a discussion of similarities in the Pacific see Jolly 2001
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broader Dutch family. When people are departing for Bali they always take numerous 
gifts, money and often photographs on behalf of others. This gathering of gifts is 
usually organised around social gatherings in the departing person’s house, 
accompanied by Balinese food and drinking and singing. The person arriving in Bali 
will undertake additional trips to deliver gifts, sometimes to various parts of the island 
and especially to elderly people, or invite the gift recipients for a communal party to 
celebrate the migrant’s visit. Before the person departs from Bali a similar protocol will 
be observed: family members and relatives will bring gifts to be taken to their family 
members and friends in the Netherlands. Those gifts vary: root spices from the family 
garden, holy water, different sorts of amulets blessed in local temples, or pieces of 
Balinese clothing needed for ceremonies and dance performances in the Netherlands.
Most of the gifts that are part of the exchange between Balinese living in the 
Netherlands and their families and friends back in Bali are personal gifts with 
emotional values celebrating relationships that cross regional and national borders. 
Photographs and video tapes recording various events, (from travelling and visiting 
different European cities to visiting Balinese friends living in other countries around 
Europe and travel to Bali) are often given by Balinese in the Netherlands. In contrast 
photos and video material sent from Bali to the Netherlands mostly show temple 
ceremonies, or improvements to the house or in rice cultivation for which the person in 
the Netherlands has provided financial support. All objects exchanged between people 
convey, besides their material value, an emotional value that maintains relationships 
between family members and friends. It is also important to note that travelling as a 
Dutch person to Indonesia was easier before 2004 when the tourist visas that must be 
obtained in the Netherlands were imposed. Travelling is always surrounded by a visit to 
the embassy and visa applications which always generate numerous stories of 
experiences of crossing borders. In stressing these more usual and frequent returns by 
Balinese migrants I do not wish to underestimate the experiences of loss and 
displacement on the part of the political refugees of the 1960s (see also Hall 1990: 223). 
Most of them died in the Netherlands without ever going back to Bali, while others 
visited Bali for the first time after more than thirty years in exile. Most of them, out of 
fear for the safety and wellbeing of their relatives in Bali, did not keep in touch.
Naming and Talking
Although I reproduce photographs with peoples’ permission, I have changed the names 
of people whose lives I discuss in the hope that people will not be recognisable from the 
stories told in this thesis in order to protect their privacy and avoid any harm to people
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who have shared part of their lives and their intimacies with me. However, I have 
followed the Balinese system of naming which constitutes gender, caste, clan, birth 
order and the given name. I stands for male and Ni for female. People who belong to 
the ti'iwangsa the three upper castes of Brahmana, Kesatria and Wesia, would have a 
prefix to indicate their caste. For example, Ida Bagus is a male and Ida Ayu a female 
person from a Brahmana background, Anak Agung or Cokorda for people belonging to 
Kesatria families and Gusti or Dewa, Desak for Wesia. Belonging to the clan is specified 
by Pande, Pasek, etc. Birth order is also reflected in naming: first born: Gede 
(male)/Luh Gede (female), Wayan, Putu; second born: Made, Kadek, Nengah; third 
born: Nyoman, Komang; fourth born: Ketut. It is important to note that there are local 
variations and my interlocutors would not always agree on the correct sequence in the 
birth order naming system.
It is very common practice for people in the Netherlands to use birth order names and 
the name of the city in which they are living in to refer to each other. In this way there 
are Wayan Amsterdam, Gede Zandvoort, Komang Rotterdam and so on. I find this 
stress on persons and their new places of living an intriguing transformation in how 
people position themselves in the new environment. However in order to disguise 
individual identities I have not used this common pattern throughout the thesis. The 
only person who appears with his real name is I Komang (Nyoman) Suaka in his 
capacity as an artist and public figure.
During the research I have used Dutch, Indonesian, English and Balinese as those are 
all languages my interlocutors use in everyday life depending on the context. The 
language mostly spoken at home is Dutch, as Dutch spouses and children rarely 
understand more then a few phrases in either Indonesian or Balinese. Balinese people 
who have recently moved to the Netherlands and who do not have a high level of 
proficiency in Dutch use English to communicate with their spouses. Balinese people 
prefer to speak Balinese among themselves, and they speak Indonesian only to people 
who can understand it, either from Indonesia or otherwise. It is important to stress 
that most of my Balinese interlocutors prefer to use English when communicating with 
people who are immigrants to the Netherlands. While this gives a sense of worldliness, 
it also implies some deep-seated resentment toward the contemporary emphasis on the 
integration of foreigners through a novel stress on using Dutch in the Netherlands.
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CHAPTER ONE
Multiple Encounters and  ' Balinese-nessColonialism, Tourism, 
Forced Migration and Intimate Liaisons
What has come to be called Balinese culture is a multiple authored invention, a 
historical formation, an enactment, a political construct, a shifting paradox, an ongoing 
translation, an emblem, a trademark, a non-consensual negotiation of constructive 
identity, and more (Boon 1990: ix).
The history of Balinese-Dutch relationships
Throughout this thesis I seek to reveal various links and connections between Bali and 
the Netherlands from the early 20th century and from the beginning of Dutch 
colonialism in Bali to the present day. People, things and ideas have constantly moved 
between the two places for many different reasons, spreading influences from private to 
political and religious spheres. The story of Dutch and Balinese relations begins in 
1849. Although contacts between Balinese and Europeans date back to the very first 
Dutch voyages in 1597, when the Dutch fleet stopped at the island in the search of food 
and water, it was not until the early 19th century that the Dutch made the first efforts to 
colonise Bali. During the seventeenth and eighteenth century, Dutch references to Bali 
appear only occasionally in the registers of the Dutch East India Company (Vereenigde 
Oost-Indische Compagnie, or VOC) (Wiener 1995: 25). During these two centuries, the 
VOC’s12 main commercial exchange with Bali was slave trading. At that time there was
12 The Dutch East India Company was formed in 1602 and soon became the world’s first multinational 
corporation. The company quickly grew to monopolise shipping and trade routes east of Africa’s Cape of 
Good Hope and west of the Straits of Magellan, making it the largest trading company of the 17th century. 
The Dutch East India Company imported costly spices and Asian luxury items such as Chinese porcelain. 
The company was almost a sovereign state as it was permitted to raise its own armed forces and to 
establish colonies. It even had its own navy. The Dutch West India Company, founded in 1621, traded with 
Africa and the Americas. It enjoyed the same freedom and power as the Dutch East India Company and it 
was at the centre of the American slave trade. Explorers working for both companies discovered or 
conquered countries including New Zealand, Malaysia, Sri Lanka and Mauritius. Working for the Dutch 
East India Company, Henry Hudson ‘discovered’ the island of Manhattan in 1609 as he searched for a
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great demand for Balinese slaves, as Balinese were well known as hard workers, fearless 
soldiers, and desirable concubines (Wiener 1995: 25). In the early 19th century Bali was 
composed of nine kingdoms, Klungkung, Karangasem, Buleleng, Jembrana, Tabanan, 
Mengwi, Bandung, Giyanyar and Bangli (Bakker 1993). However, the kingdom of 
Mengwi was conquered in 1891 by the kingdoms of Tabanan and Bandung (Schulte 
Northolt 1996). During the 19th century several Dutch expeditions were sent to conquer 
Bali but the first one to succeed was in 1849, when the kingdom of Buleleng was forced 
to recognise the authority of the Dutch colonial empire. After an uprising in 1853 
Jembrana was brought under Dutch rule as well, while Dutch rule was accepted 
voluntarily in Karangasem in 1895 and in Gianyar in 1900. In 1906 the still 
independent kingdoms of Bandung, Tabanan and Klungkung refused to recognise 
Dutch colonial rule and were subjugated by military force. In 1904 when the Dutch 
army approached Bandung, the prince with his family and his retainers, all dressed in 
white, chose to die. This event is known as the puputan ‘the end’ (see Wiener 1995). 
The Dutch took Klungkung in 1908, when the Dewa Agung chose the same death for 
himself and his family and retainers in another puputan (Bakker 1993: 32-33, Vickers 
1989: 34-35). Those events ‘sent shock waves through some of the capitals of Europe 
and led to vigorous protests’ (Vickers 1989: 92). Consequently, according to Vickers, 
the Dutch decided to ‘protect’ and study the Balinese.
According to both Picard (1996: 19-20) and Vickers (1989: 92), the puputan had a 
profound influence on Dutch-Balinese relations. They suggested that the Dutch 
government in Holland was embarrassed by the overwhelmingly negative response of 
foreign diplomats to these events and that this posed a potential threat to their colonial 
control in the East Indies. Therefore, they attempted to develop a better image of their 
colonial policies among the international community by promoting the preservation of 
Bali, its culture and historical heritage. Dutch colonial rule in Bali lasted from 1906 
until the Japanese occupation in 1942, when Balinese society underwent profound 
political, religious and economic changes. In 1908 the colonial government opened 
tourist offices in Batavia^ and in Bali, then described as ‘the Gem of the Lesser Sunda 
Isles’ (Picard 1990: 4). Dutch colonial policy was strongly influenced by certain images 
of Bali the Dutch sustained. For the Dutch, Hindu-Javanese culture had ‘degenerated’ 
under the impact of Islam, while Bali remained Hindu. The descriptions of Balinese 
village social structure by Dutch colonial officers V. E. Korn and C. J. Grader which 
were heavily influenced by Sir Thomas Stamford Raffles’ (1988) theories of dualism,
Northwest Passage, and the Dutch soon settled there, naming it New Amsterdam. For a detailed discussion 
about the Dutch in North America see Donna Merwick (1999).
13 Dutch name for present day Jakarta.
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were, they alleged, also typical of ancient Java (Robinson 1995, see also Boon 1977, 
Vickers 1989).
However, when Bali was incorporated into the Dutch colonial state, the island was long 
viewed by Dutch Orientalists as a ‘living museum’ of Hindu-Javanese civilisation, the 
one and only surviving heir to the Hindu heritage displaced from Java by the invasion 
of Islam.1« Bali was seen also as ‘little India’ because it possessed a caste system with 
‘despotic’ rulers. Balinese aristocrats were often seen as oppressive rulers imposed on 
an essentially democratic indigenous people who lived in ‘independent village 
republics’ (Covarrubias 1937, Howe 2001: 21). Again, a significant influence in creating 
this image was Sir Thomas Stamford Raffles, who was sent by the British East India 
Company on an expedition to Java and became its Lieutenant Governor.
Raffles’ five years in Java were to have profound consequences for colonial policies as 
well as for European representations of Balinese culture and society. Raffles was a 
passionate orientalist who brought with him, from India, an interest in ancient Hindu- 
Buddhist culture. In his understanding, the Balinese were preserving elements of the 
formerly glorious Javanese past (Wiener 1995: 26). Dutch colonial officials set out to 
‘simplify the village administration and return it to its original state’ (Assistant 
Resident H. J. E. F. Schwartz, quoted in Schulte Nordholt 1986, 32, and Picard 1999: 
20). This concept can be best illustrated in a statement written by G. P. Rouffaer, a 
former director of the Bali Institute, founded in 1915 as part of the Koloniaal Instituut: 
Let the Balinese live their own beautiful native life as undisturbed as possible! Their 
agriculture, their village life, their own forms of worship, their religious art, their own 
literature -  all bear witness to an autonomous native civilisation of rare versatility and 
richness. No railroads on Bali; no Western coffee plantations; and especially no sugar 
factories! But also no proselytising, neither Mohammedan (by zealous natives from 
other parts of the Indies) nor Protestant nor Roman Catholic. Let the colonial 
administration, with the strong backing of the Netherlands government, treat the island 
of Bali as a rare jewel that we must protect and whose virginity must remain intact 
(cited in Robinson 1995: 41).
According to Robinson (1995), what Dutch colonial officials wanted to present as 
persistence and preservation from foreign influences was in fact a new policy 
introduced in the 1910s and 1920s known as the ‘Balinisation of Bali’ (Baliseering). 
Dutch scholars and colonial officers -  particularly F. A. Lietrinck (whose research was 
based in North Bali and represented a regional variation) and Friederich (whose
14 It was important for Dutch sailors in 17th to see Bali as Hindu as counter to the hostile world of Islam 
encountered in Islamic kingdoms (for detailed discussion see Vickers 1989).
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knowledge of Balinese customs and religion came from palm-leaf manuscripts) -  had 
established Bali as a field of scholarship through a series of studies conducted from the 
late 19th century to the 1920s (Bellows 2003: 250 and Robinson 1995: 5). V. E. Korn 
was among the Dutch colonial officials who reinforced the image of Bali as fragile and 
unique, having to be protected from foreign influences and the impact of modernity 
(Picard 1999: 21). Prevailing colonial ideas of ‘tradition’ were expressed through 
‘indirect rule’ in the Netherlands East Indies, in which rule was exercised by 
‘traditional’ native rulers who were to report to the Dutch civil servants. In this way the 
Dutch portrayed themselves as protecting the ‘natives’, especially from the 
Westernisation and modernisation that they themselves might import (Locher- 
Scholten 1999, Gouda 1995, Sutherland 1979). It was considered important that 
Europeans ‘protect’ the Balinese from Western influences at all levels, from building a 
house in European style to the wearing of shoes (Schulte Nordholt 1991: 145).
Gendering Bali: the island of bare breasts
In Orientalist discourse, Asia has been constructed as exotic and alluring (Said 1978) 
and Bali has not escaped those constructions (Jennaway 2002). Western travellers have 
significantly contributed to the Orientalisation of Bali. However, in contrast to the 
image of other Asian centres such as Shanghai, Saigon or Bangkok that were (and still 
are) represented as bases of moral depravity, drugs and decadence (Manderson 1997), 
Bali was represented as pure, the ‘Island of Eden’ and the ‘Last Paradise on Earth’ 
(Vickers 1989: 91-92).
In the early 20th century Dutch colonial officers and some of the first tourists played an 
important role in forming public impressions, outside Bali, of female-male 
relationships in the island. Gregor Kraus, a German physician who was employed as a 
servant of the Dutch government in Bali between 1912 and 1914, helped the tourist 
promotion of Bali by publishing a photo album with more than four hundred 
photographs. Kraus described Balinese women in these terms: ‘Balinese women are 
beautiful, as beautiful as one can imagine, with physiologically simple and dignified 
beauty, full of Eastern nobility and natural chastity’ (Kraus 1988: 55). His work played 
an important role in representing Bali as the island of bare breasts since he emphasised 
the physical beauty of Balinese bodies and especially those of Balinese women. 
Similarly, Covarrubias (1937: 12) described the Balinese as ‘handsome, with splendid 
physiques and a dignified elegance of bearing’. His photo album later attracted famous 
visitors to Bali such as the Mexican artist Miguel Covarrubias, as well as the Austrian
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novelist Vicki Baum. Both of them published books which had a profound influence on 
the promotion of Bali (Picard 1996: 28-30).
One of the very first Dutch government policies in Bah concerned itself with ‘morality 
and decadence’. It ordered Balinese women to cover their breasts in public, but it seems 
that this order was followed only in Singaraja and Denpasar (Picard 1996: 41). In 1939 
the Balinese nationalists requested the Dutch government to prevent the distribution of 
postcards and tourist brochures which showed bare-breasted Balinese women (Picard 
1996: 41). As Vickers (1989: 106) asserts, Bali was presented as a woman in colonial 
times when Sir Thomas Stamford Raffles referred to Bali as: ‘... a rare jewel that we 
must protect and whose virginity must remain intact’ (Robinson 1995: 41). In 
indigenous discourses too Bali and its culture have been portrayed as pure and in that 
way subtly represented as sexually clean. In contrast to Thailand, where women are 
represented as ‘accessible prostitutes’ in tourist advertisements, Balinese women, 
Jennaway argues, are represented as ‘remote virgins’ (Jennaway 2002: 111-112). Picard 
points out that one of the metaphors that the Balinese use to describe the effects of 
tourism on their culture is that of a ‘young girl whom foreign tourists wish to ravish’ 
(Picard 1990: 16).
'Preserving' castes
In the period between 1907 and 1910, a new type of village was created -  the desa dinas 
‘administrative village’ -  mostly consisting of several desa adat ‘customary villages’ 
grouped together under a new name (Picard 1999: 20). Subsequently in 1910 the Dutch, 
wishing to preserve Balinese traditional values and believing that the Balinese 
hierarchy had fallen into disarray (Howe 2000: 22), set out to ‘uphold the caste 
system’^ , which Robinson stated was
In effect the creation of a new fixed hierarchical order, in which the power of the high 
castes was greater than ever, and which was, moreover, sanctioned by the legal, 
ideological, and coercive structure of the colonial state (Robinson 1995: 33-34).
In comparison with the Indian caste hierarchy with its seemingly strict structure, the 
Dutch had problems in comprehending the Balinese hierarchy with its large number of 
descent groups with various names and titles, and where commoners held high 
positions in the courts (Howe 2001: 3). The colonial officials concluded that the 
Balinese system would likely fall into disorder and set up a plan to ‘correct it’. By 
attempting to return Balinese hierarchy to its original state, the Dutch transformed 
what had been a complex and fluid organisation into a more rigid system (Schulte
15 See also Robinson (1995: 33-34), Schulte Nordholt (1999: 248-249) and Bellows (2003: 250).
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Nordholt 1986, Vickers 1989: 146, Howe 2001: 22-23). However, Dirks reminds us that 
we should not assume that one cultural form replaced the other, rather we should 
conceive it as a source of change. While the colonial caste system in India was 
represented as eternal and fixed, Indians themselves, like some Balinese, were 
important authors in the new caste system. Those versions of the caste system were 
later canonised by colonial administrators and anthropologists.16 The main distinction 
which the Dutch introduced was between the three highest classes (brahmana, satria 
and wesia, the triwangsa), and the commoners, who were all classified as Sudra (90% 
of the population) despite many differences among them (Schulte Nordholt 1986: 31).
Before colonial rule was established in Bali, sudra of ability were often employed in 
important administrative jobs, but the Dutch re-allocated the jobs to the triwangsa, 
considering them to be natural rulers (Howe 2001: 22). This reform created a state of 
confusion in which claims for higher caste status flourished (Vickers 1989: 147). 
Subsequently, many commoners brought cases to court in an attempt to claim gentry 
titles, and some of them became pejoratively known as gusti ponnis or ‘verdict gusti ’ 
(Schulte Nordholt 1986: 37) and satria kertas or ‘paper satria’, gusti and satria being 
hereditary titles (Robinson 1995: 64). The Dutch employed members of the traditional 
elite as their regents. The colonial government needed the Balinese elite and royal pre­
colonial rulers as the local representatives and agents of colonial domination (Howe 
2001: 22). These were rajas’ assistants, the punggawa, perbekel, sedahan and other 
gentry officials of the pre-colonial state. This ‘re-traditionalising of indigenous society’ 
(Schulte Nordholt 2000: 74) was partly concerned with strengthening the political 
power of noble families (Bellows 2003: 251).
As noted above, according to Henk Schulte Nordholt, the Dutch conception of Bali 
significantly transformed the Balinese political order from ‘a state of flux’ into a fixed 
‘traditional’ order (Schulte Nordholt 1986: 1). Schulte Nordholt further argues that less 
than forty years of Dutch colonial government in Bali had so changed Balinese society 
that it hardly resembled the Bali of former days (Schulte Nordholt 1986: 13). However, 
this argument raises questions about the power of the ‘colonial gaze’17 in which the 
Balinese people are represented as passive colonised ‘others’. I will challenge this by 
bringing into play Picard’s argument that the active agency of colonised peoples has to 
be taken into account (Picard 1999: 23). Moreover, drawing on Jolly (2005)18 and other
16 Nickolas Dirks (1992) and Declan Quigley (1993) are particularly critical of Louis Dumont’s writings on 
caste in India.
17 See Kelly (1997)
18 Jolly is referring to the colonial history’ of the Pacific.
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broader debates in historical anthropology, I stress the importance of viewing the 
interaction between colonised people and colonisers as negotiation and ‘an active 
process of “appropriation” ’ (ibid. 138), in which boundaries between the two are fluid 
and contested. In this vein, Kelly (1991) talks about the ‘colonial dialogue’ between 
colonial Europeans and Fiji Indians.
In a similar way the mutual interaction between Dutch colonisers and the Balinese is 
discussed at some length in Vickers’ volume ‘Being modern in Bali: image and change’ 
(1996). However, as this work makes clear, the interaction between the two has to be 
extended beyond Dutch colonial officials and the Balinese political elite to acknowledge 
the role of Western artists and anthropologists and their mutual interaction with 
Balinese leaders, artists, intellectuals and peasants.
While the Dutch attempted to ‘preserve’ Balinese society, when, according to Schulte 
Nordholt, the Balinese ‘were not allowed to participate in Western discourses about 
themselves’ (Schulte Nordholt 1996: 119), at the same time Bali had undergone rapid 
changes as a result of the colonial government’s interference in local affairs. The ‘re- 
traditionalisation’ of Balinese society and the creation of fixed hierarchy strengthened 
the power of the highest caste.19 With the imposition of taxes and forced labour and the 
introduction of a monetary economy, a few Balinese got access to European education 
and the former rajas became colonial bureaucrats. These requirements of the Dutch 
colonial administration had a profound role in the formation of an indigenous 
intelligentsia (Howe 2001, Picard 1999).
Activities of the Balinese intelligentsia in the early 20th century
The implementation of the new colonial order began to give rise to public debate over 
caste and the nature of Balinese religion. Gradually this led to the formation of 
indigenous organisations which engaged in public debates in the Malay language. The 
activities of those organisations, as will be shown, played an important role in 
representing all the people living on the island as Balinese. The major activity of these 
organisations was publishing periodicals, a complete novelty for Bali. The journals were 
published in Malay, which had been adopted by the Dutch as the language of 
administration and education (Picard 1999: 23).
19 See Robinson 1995: 33
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The first organisation to appear was Setiti Bali, founded in 1917 by I Goesti Tjakra 
Tanaja, the district head (punggawa) of Sukasada. Setit Bali lasted until 1920 and was 
succeeded in the following year by the organisation Soeia Gama Titra, presided over by 
I Goesti Poetoe Djlantik, a member of the Judicial Council for Native Law in Singaraja. 
In 1923 a Santi association was formed by members of a savings cooperative. Santi 
opened a school for girls, provided gamelan music lessons, and the study of religious 
teaching contained in Balinese palm-leaf manuscripts (lontar). A few months after the 
association was established it started publishing a journal, Santi Adnjana (see 
Robinson 1995: 32-36). These organisations were open to triwangsa and jaba 
(commoners) alike, but tensions between the two groups led to conflict between 
opposing leaders of the two factions, Tjakra Tanaja and Ktoet Nasa, and in 1924 the 
publication was taken over by Tjakra Tanaja who changed its title to Bali Adnjana. The 
final separation between these two organisations came in 1925, when Ktoet Nasa 
refused to change the name of the Balinese religion from agama Hindu to agama 
Hindu Bali. In the same year Ktoet Nasa started publishing another journal, Surya 
Kanta, and soon after that they founded an organisation which was restricted to jaba 
membership (Picard 1999: 25).
Surya Kanta was produced by a team of people who were mainly challenging the 
alliance between the Balinese nobility and the Dutch colonisers and aiming to overturn 
the ‘feudal’ order in the name of progress, in which modern Balinese should strive to 
obtain academic titles (Ir, Mr, Dr) rather than inherited titles (Ida, Dewa, Gusti). They 
claimed that in the teaching of Balinese lontar, as well as in sacred books from India 
(particularly the Bhagavadgita) the brahmana was not someone who was born as 
brahmana, but rather one who lived by its principles (Picard 1999: 27). When Santi 
Adnjana was taken over by Tjakra Tanaja, it was produced mainly by him. He 
considered himself to be a traditionalist, educated in the traditional Balinese fashion 
through reading lontar. His main aims were uniting the Balinese people (perdamaian) 
and strengthening the religion (kategoehan berlakoenja Agama). According to Picard, 
Tjakra Tanaja feared that young intellectuals educated in Dutch schools would start 
regarding their parents as backward (kolot) and would refuse to engage in farming 
(Picard 1999: 27).
By contrast, Surya Kanta, commoners argued against arranged marriages, and 
favoured marriages based on love, which would allow inter-caste marriage. Moreover 
they argued that women were the first teachers of Balinese children, and consequently 
they emphasised the importance of the education of women so that they might become 
more sophisticated mothers who would raise new generations of modern Balinese.
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Commoners writing in Surya Kanta, argued for the liberalisation of marriage choices 
and educational opportunities for women. This made traditionalists concerned about 
the caste system and women’s reputations in particular (Parker 2001; Bellows 2003: 
256). Parker (2001) argues that in early nationalist arguments a woman’s place was 
thought to be in the home, since domestic education was the only suitable type of 
education for women. Any education outside the home, especially in school classes 
containing a mix of genders and castes/classes, was seen as a threat to moral order.
However, despite disputes among different factions of those two organisations over the 
kind of Hinduism that Balinese people should pursue, and over caste privileges, in both 
journals the Balinese referred to themselves for the first time as a singular entity, as 
Balinese people (kita bangsa Bali) (Picard 1999: 29). The question remains: did the 
Balinese have a notion of pan-Balinese identity derived from Majapahit before Dutch 
colonial rule? That discussion is beyond the scope of this thesis.20 However, I have 
found persuasive the argument that in the colonial era religious reforms reinforced by 
colonial officers, and the indigenous response centred on the above two organisations, 
acted as a unifying symbol for all Balinese and simultaneously perpetuated 
differentiation between Balinese and other ethnic groups in the archipelago (Howe 
2001: 3, Picard 1999).
From previous studies (Howe 2001, Picard 1999) it is clear that in these journals the 
Balinese described themselves as a religious minority, as adherents of a Hinduism 
threatened by Islam and Christianity, as well as being a particular ethnic group 
characterised by its own customs. They described kebalian (Balineseness) as being 
based on religion and tradition (kebalian kita berdasar agama dan adat). However, 
Picard noted that those journals offer insights and information on how the Balinese 
articulated the idea of relating their kebalian to religion and adat (Picard 1999: 27).
Although Dutch attempts to restore traditional order in Bali included restoring the rule 
of old noble families, on the basis of the expressed need for the unique Balinese culture 
and tradition to be protected from the influence of Islam and modernity coming from 
Java and elsewhere, those attempts were highly politicised. They were aimed at 
weakening political opposition from the nationalist and communist movements and 
commoner modernist organizations such as Surya Kanta (Robinson 1995: 38, See also 
Howe 2001).
20 Wiener argues that it is unlikely Balinese people had any notion of a pan-Balinese identity before 
incorporation into the colonial state (Wiener 1995: 357).
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Bali within the Indonesian state: the concept of 'modernity' and 
discourses of identity
While in Dutch colonial times the concept of a culturally distinctive Balinese society 
was fostered, the independent Indonesian state continued this course in its national 
and regional attitudes (see Picard 1996). However, the question that emerges here is 
how the Balinese themselves started identifying themselves within the Indonesian 
state? In response to this question, it is necessary to review the scholarly debate on 
modernity in Bali and contemporary discourses of identity so that specific issues about 
‘being modern’ Balinese in the Netherlands are more comprehensible.
From colonial times Bali, with its numerous religious ceremonies, has been 
characterised in both academic and popular writing as traditional and essentially 
ritualistic, and thus opposed to the progressive and modernised West. Following 
Vickers and his interpretations of ‘the modern’, I consider that the international 
discourse of the ‘modern’ is linked with the spread of European capitalism and its 
forms and ideas, particularly those of the Enlightenment. Marshall Berman (1982) 
stresses that ‘modernity’ is based on a major contradiction. Modernity represents both 
a desire for change and the new, involving the cutting of roots, and at the same time an 
attempt to hold on to abstract elements of the past such as heritage and history. While 
arguing that any particular modernity is not necessarily the same as any other 
particular modernity, Vickers prefers the Indonesian term ‘moderen to express the 
Indonesian sense of change, which to a large degree identified with Euro-American 
modernity, but is still slightly divergent21 (Vickers 1996: 1-38). The word moderen came 
into use in Bali and Indonesia from the Dutch. However, Bali (and Indonesia) cannot 
be viewed as unchanging, timeless places in which change and the ‘modern’ merely 
came with the Dutch imperialists. Before their arrival, the Balinese were actively 
engaged with neighbouring islands and transformations were continuous (Vickers 
1996: 91-
In recent decades, according to Vickers, being moderen in the Balinese context has 
come to incorporate being maju or progressive, which at the same time is the opposite 
of being kolot, or old-fashioned and conservative (Vickers 1996: 30-31). These values 
and concepts are exercised in Bali at various levels, and have had different forms of 
expression in different historical periods. 22 In contemporary debates concerning 
Balinese identity, especially since 2002 and the Bali bombing of 12 October, as Creese
21 Australian ‘modernity’ is not the same as American ‘modernity’ (Vickers 1996: 4).
22 See Picard (1996) on debates about Balinese identity and tourism.
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shows, the media campaign to define Balinese identity centred on the expression 1Ajeg 
Bali^z (see Creese 2004). While ajeg literally translates as ‘firm and strong’, in a 
broader context it encompasses different aspects of Balinese tradition (adat), religion 
(agama), and culture (budaya), that are taken to represent stability in a contemporary 
world categorised as an age of instability and uncertainty. While ajeg Bali seems to be 
generally accepted in Bali, it holds slightly different meanings for different groups. 
While some regard it as implying a fight for economic and political welfare, others see it 
as a way to re-traditionalise an ‘authentic’ Balinese past. In current debates, the 
conservatives are seen as those who are protecting the cohesion of Balinese society 
against foreign influences. In subsequent chapters I examine numerous negotiations of 
the notion of Balinese-ness outside Bali, specifically looking at reproductions of 
Balinese tradition and religion, and negotiations of gender and sexuality. Those 
divergent negotiations of Balinese-ness in the Netherlands are conceptualised around 
an encounter between self-representations and representations by others, a dialogue 
between how Balinese perceive the West/Westerners and how Dutch people perceive 
Balinese in the context of a rich colonial heritage.
Before proceeding to particular questions about modernity and Balinese migrants in 
the Netherlands I will briefly situate the general context of people of non-Dutch origin 
living in the Netherlands.
Netherlands and migration: allochtonen (foreigners)
The Netherlands, also known as Holland, is located in North-West Europe, bounded by 
the North Atlantic to the north and West, Germany to the east and Belgium to the 
south. The Netherlands has its origins Benelux, a mid-20th century Customs Union 
between Belgium, the Netherlands and Luxembourg. As noted above, the beginning of 
the 17th century the Netherlands was a great trading nation. Today, approximately 15% 
of the population consists of immigrants and repatriates from the former colonies of 
Dutch East Indies and Suriname. Turkish and Moroccan people who originally arrived 
as ‘guest workers’, and their families or descendants, also live in the Netherlands. 
Moreover, the country is home to refugees from around the world. More than two-fifths 
of the population live in the two western provinces of Noord-Holland (North Holland) 
and Zuid-Holland (South Holland). The country’s three largest cities, Amsterdam, 
Rotterdam, and The Hague, are situated in these two provinces.
23 The bombing occurred on October 12, 2002 in the tourist district of Kuta. More than 200 people were 
killed. In October 2005 another series of explosions occurred in Jimbaran and Kuta, killing around 30 
people.
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Allochtoon (plural: allochtonen) is the term that denotes racial and ethnic strangers in 
the Netherlands. 24 Allochtonen was officially introduced as a category in 1989 as part 
of the Minorities Policy, and was adopted as a common term to identify those ‘who are 
not originally from here’. This is different from the term vreemdeling (alien) which is 
used to denote those who do not have Dutch citizenship. Allochtonen have Dutch 
citizenship but they and their children continue to remain allochtonen.
In the last 30 years a large body of literature on allochtonen has been produced 
apropos the social, economic and political status of migrants in the Netherlands. This 
scholarship was produced by social scientists who were mainly concerned with legal 
issues, labour, education and the housing situation of the migrants in connection with 
the integration of minorities into broader Dutch society (van Amersfoort 1982, Penninx 
1980, Penninx, and van Amersfoort 1984, Entzinger 1994, Lindo 1995, Shadid and van 
Koningsveld 1995, 1996). Much of this literature on ethnic minorities is focused on 
‘problem migrants’ and solutions based on notions of hegemonic cultural difference. 
Most of the studies about ethnic minorities were produced for policy-makers, and were 
taken up by the popular media and used in ways that reinforced stereotypes of 
particular ethnic minorities.25
The notion that ethnic minorities should be studied under the rubric of ‘migrant 
problems’ caused some of my fellow students, and even some senior academics, to 
question my research into the Balinese, who they assumed to be well integrated. This 
constantly repeated question illustrates not only how Dutch policy makers but also 
academics assume that research about allocthonen must be about ‘integration’. 
However, as Unsal (2004) pointed out, many sociological and anthropological studies 
perpetuate the portrayal of migrants as ‘strangers’ where the emphasis is always on 
‘different from us’. In contrast, mixed marriages are often seen as a space in which 
‘integration’ can be successfully achieved. Many of my Dutch interlocutors pointed out 
that her/his husband/wife was not a migrant but a spouse. Thus Balinese are not seen 
as migrants and their partners would not be stigmatised by admitting to being married 
to a foreigner. Many Dutch women, while talking about foreigners and comparing 
themselves with Balinese (or other foreign) women, would frequently insist: ‘I’m a 
Dutch woman and we do not cook’. This implies a need to situate themselves within 
Dutch public discourses about feminism and the successful emancipation of Dutch
24 For a discussion of ‘autochtoon and ‘allochtoon’, see Geschiere and Nyamanjoh (2000).
25 For a detailed critical discussion see Unsal (2004).
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women. This is not only in contrast to Balinese women but positively defines Dutch 
women as successful and modern women.
Many Dutch women thus see themselves as elevated above ‘foreign women’.26 While 
some argue that foreign women should be very grateful for the opportunity to gain 
‘freedom’ in the Netherlands, other Dutch women would judge as improper such 
behaviour as Balinese women wearing revealing clothes or using excessive make-up, 
since it is not part of Balinese culture. Frequently I was confronted with the statement 
by Dutch interlocutors that ethnic minorities and people from third world countries 
have ‘culture’ and ‘tradition’. And when I asked: ‘Don’t the Dutch have a culture?’ I was 
frequently told ‘our culture is more global, modern, individualistic...’. Clearly in such 
conversations modernity belongs to the Western subject, while Balinese partners and 
third-world foreigners are seen to desire Western modernity. Sometimes this is 
approved, for example with regard to better education or the health system, but 
sometimes it is judged unfavourably, as with allegedly ‘non-integrated’ minorities such 
as Turks and Moroccans.
While the question of ‘integration’ was part of daily discourse by the state, the media, 
the public and my interlocutors during the period of my fieldwork, it will be useful to 
consider the changing historical status of foreigners in the Netherlands. During the 
1980s public and political discourses were oriented towards multiculturalism and the 
emphasis was rather on the maintenance of ‘cultural identity’. The period before 1983 
was known as the era of the ‘no-policy approach’, since the first ‘minorities’ bill was not 
legislated until that year. The aim of that initial minorities legislation was to create a 
multicultural society where diversity would be conceived of as enrichment (Penninx 
and Vermeulen 2000: 20), and in which
...minorities [would receive] the same rights and opportunities to practise and develop 
their own culture and religious identity as other groups in Dutch society (Penninx et al. 
1993: 168).
In practice this meant that those who wanted to start an organisation to promote their 
cultural identity could apply to state and municipal authorities for a subsidy. This 
approach was largely inspired by the previously well-developed social structure known 
as verzuiling (pillarization).2? With this new 1980s policy, ethnic minorities had the
26 For the detailed discussion on politics of difference debates within feminism see Mohanty (1988), Abu- 
Lughod (1998).
27 The Constitution of 1848 provided a specific structure in which Catholics and Orthodox Protestants, and 
later Socialists, living in the Netherlands could develop their own subcultures (Skillen and Carlson-Thies 
1982). This resulted in the social reconstruction of Dutch society along confessional and ideological lines 
called pillarization. By the end of the second decade of the 20th century, following World War I, four
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opportunity to develop and maintain their own distinctive culture with a financial 
subsidy from the state.
However, from the 1990s there was a shift towards a phase that later resulted in new 
and different policies collectively referred to as ‘integration into Dutch society’. In 1989 
The Advisory Council on government Policy (WRR) issued a statement suggesting that 
more emphasis must be given to the importance of work in relation to integration, and 
programs must be developed for newly arrived immigrants, or newcomers, to prepare 
them for their future stay in the NL (Penninx and Vermeulen 2000: 21).
This also signalled the government’s shift from a Minority Policy to an Integration 
Policy. The latter paid more attention to integration via education and the labour 
market and emphasised common normen en waarden (norms and values) shared by 
all. Following the new policy, in 1998 the government introduced 
inburgeringsprogrammas (integration programs) for newcomers. Initially these 
programs were fully subsidised by the state, and newcomers were required to sign a 
contract with the Dutch government which obliged them to follow a language and social 
orientation course of 600 hours (Penninx and Vermeulen 2000: 22). From this period 
the discourse of Dutch ‘common norms and values’ as a measure towards which the 
ethnic minorities should progress entered the sphere of everyday life.28 However, from 
2002 a new integration policy was introduced under which those who wished to 
migrate to the Netherlands (particularly under the family reunification or marriage 
categories) were required to complete the integration and Dutch as a second language 
course in their country of origin. This became a requirement for a first access permit. 
The course before coming to the Netherlands, and further courses in the Netherlands, 
have to be paid for by the candidates themselves, with the possibility of a partial refund
distinctive communities with principal viewpoints had become the constitutive building blocks of Holland 
-  Catholics, Calvinists, liberals and socialists, each a “pillar” in society. This arrangement aimed to give 
possibilities to people of different faith and ideological orientations to develop their own subculture but 
still live in the same nation state. This meant that political parties, trade unions, youth associations, 
broadcast media and the press were pillarized. The same was true of education, sports and women’s 
organizations. In this classification, ideally, each person would go to school, read the newspaper, belong to 
the union and, in the 1970s, watch the television channel of his or her own pillar. The pillarization of 
society was the outcome of a struggle to create rules and institutions permitting the expression of deep 
differences, not only in private practices but also in the public sphere (Skillen and Carlson-Thies 1990).
28 Many of my interlocutors would often make jokes about certain practices supposed to be part of 
‘common Dutch values’ such as cheese and potato eating, greetings, etc. This performance of ‘Dutchness’ 
was often followed by a repetitive ‘integratie, integratie’.
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after successful exam results (see for example van den Maagdenburg 2004). 29 The 
allochtonen policy from 1989 was based on a precise definition of ethnic minorities. In 
a similar manner the ‘Minorities Monitor’ of 2001, a demographic survey carried out in 
collaboration with Rotterdam Municipality, argued that the policy was meant for the 
improvement of the social position of socially disadvantaged foreigners. The Monitor 
made a distinction between two categories of allochtonen: the overig arm (remaining 
poor) consisted of first and second-generation migrants (mostly guest workers and 
their children) from Eastern and Southern Europe, Asia and Africa, as well as Central 
and South America. The other category is overig rijk (remaining rich) including 
Northwestern Europe, North America, Australia, New Zealand, Japan and the former 
Dutch East Indies (Minderhedenmonitor 2001: 4).
Historically, racial hierarchy and class background were primary in the classification of 
foreigners in Dutch society. In the Dutch East Indies this classification is expounded in 
W. Ritter’s words in his De Europeanen in Nederlandsche Indie published in 1856:
We count as European all those with white faces, who were not born in the Indies, all 
Dutch, English, French, Germans, even North Americans (cited in Unsal 2004).
There was a belief that ‘energetic’ Dutch folk would weaken their physical and inner 
strength in the tropical environment, which would result in the ‘denationalisation’ of 
their souls (Clancy-Smith and Gouda 1998: 150). In contrast to the ‘denationalisation’ 
and ‘degeneration’ threatening the white race in the tropical colonies, education was 
offered to the local population. Gouda points out the European colonial authorities 
indulged themselves in a mission civilisatrice:
the eighteenth century analysts thought they could initiate ignorant natives in the 
enlightened wisdom of the Western world and transform natives into dark-skinned 
imitations of their exquisitely cultured Western selves” (Gouda 1995: 130).
Education was a means of introducing white European middle class values, and at the 
same time served as a legitimisation of Western imperialism. Persuasively, Unsal 
(2004: 234-235) argues that this notion still prevails at several levels in the present 
integration policy in the Netherlands.
After the decolonisation of Indonesia, from 1945 until the mid-sixties, approximately 
300,000 people migrated from Indonesia to the Netherlands. Most of them were 
people of mixed descent (Eurasians), born and raised in the Dutch East Indies, 
repatriating to a country they had never seen. Some of them gathered round the Hague- 
based writer and journalist Tjalie Robinson and his magazine Tong-Tong. They were
29 Under the same law those who had arrived in the country before this law was implemented, or 
‘oldcomers’, were under specific circumstances supposed to undergo a language examination and an 
integration course.
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the first to organise the Pasar Malam in 1959 and after its success it was decided to 
make the celebration an annual event. 30
Balinese in the Netherlands
The present population of Balinese living in the Netherlands consists of approximately 
500 families, but it is impossible to estimate the exact number because official statistics 
in the Netherlands classify Balinese as Indonesians. This classification is crucially 
related to the question of self-identity, since most Balinese generally regard themselves 
as such, rather than as Indonesians.
I started my field research in the Netherlands by conducting a series of semi-structured 
interviews with men and women of different ages and educational and caste 
backgrounds who had been residing in the Netherlands from the late 1950s onwards. 
Over 12 months I conducted interviews with 56 families; in most cases I interviewed the 
whole family and only rarely one or two family members. These semi-structured 
interviews led to deeper acquaintances and close friendships with several individuals 
and families who introduced me into their social networks. Several patterns emerged 
from these interviews. Two main waves of migration could be identified. The first 
started in the late 1950S31 with students arriving on Indonesian government 
scholarships. After the fall of Sukarno’s government, the mass killings of communists in 
Bali and Indonesia in 1965 (Cribb 1990), and the installation of President Suharto, they 
were unable (or unwilling) to go back to Indonesia. All these migrants were Balinese 
men who came with their Balinese wives. The second wave dated from the early 1970s 
with the introduction of mass tourism in Bali. The latter resulted in a much larger 
migration than the former. Most of these later Balinese migrants came to live in the 
Netherlands primarily because of a marriage or relationship with a Dutch person. 
Significantly, the numbers of Balinese women and Balinese men in the Netherlands 
today are almost equal, unusual for migrations in the wake of‘romance tourism’.
3° The Pasar Malam Besar is represented by its organisers as the largest Eurasian festival in the world and 
as one of the oldest festivals in the Netherlands. It gathers more than 100,000 visitors each year. See: 
http://www.pasarmalambesar.nl/
31Considering there were reasonably large numbers of mixed marriages between Indonesians and Dutch 
officers or soldiers in colonial times, there could also have been mixed marriages between Dutch and 
Balinese, but during my stay in the Netherlands I did not meet or hear of any such couples or their 
descendants although there are several who trace descent to Java (On mixed marriages in colonial times 
see Stoler 1995, 2002; Gouda 1995, Pattynama 2000, 2007).
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Most of my interlocutors came from the Buleleng regency in North Bali, while others 
came from Karangasem, Badung, Gianyar, Tabanan and Bangli. Bali, one of 30 
provinces of the Republic of Indonesia is divided into 8 regencies: Badung, Gianyar, 
Tabanan, Bangli, Karangasem, Jembrana, Buleleng and Klungkung. Denpasar is the 
capital city of Bali. 32 The majority of Balinese people living in the Netherlands are 
sudra, the lowest caste, while others belong to triwangasa: brahmana, satriya, and 
wesiaßz Most Balinese in the Netherlands from the second wave of migration are 
employed either as manual workers or in low-paid administrative jobs, and so most 
Balinese husbands and wives have lower monthly incomes than their Dutch spouses. 
Few lack permanent employment. Most are Indonesian citizens with Dutch permanent 
residency. Many people say they keep their Indonesian citizenship for economic 
reasons. Without Indonesian citizenship buying property in Indonesia is virtually 
impossible, and the majority of Balinese in the Netherlands already have a house, land 
or a small business in Bali, or plan to obtain such property.
This raises another question. Social mobility in migration sometimes depends on one’s 
social position in Bali, as many people come from a poor background and were not able 
to attend school after middle school. Some of them would undergo further education in 
the Netherlands but this meant they would have to sit in school with 16-year-olds. 
Some people did this but those experiences were remembered as embarrassing and 
complicated,as all of them were far beyond teenage years when attending the school. 
Many commented that this was also difficult as their spouses were supporting the 
whole family, in other words, they were the ‘adults’ while they, as students, were like 
‘kids’. On the other hand there are Balinese from well-off families who have been 
forced into downward mobility, especially in their initial years in the Netherlands, and 
particularly when they were still not fluent in the Dutch language. This causes anxiety 
for people as some rarely have contact with other Balinese and sometimes do not even 
know a single Balinese person living in the Netherlands. Still, migration to the 
Netherlands offers to most migrants the opportunity to earn more than they could in 
Bali.
32 The city of Singaraja in the Buleleng regency was the first centre of Dutch colonial government from the 
middle of the 19th century, and was the place where the majority of teachers and civil servants were 
educated in Dutch schools. Moreover, the city of Singraja was the place where the first Balinese voluntary’ 
organisation was based with a highly-formalised structure of elected boards, classes of membership, 
written regulations and membership fees. In this respect it differed greatly from any customary 
organisation such as kinship affiliation groups (dadia), temple congregations (pamaksan), neighbours’ 
associations (banjar), irrigation societies (subak), and cooperatives formed for specific tasks (seka/sekeha) 
(Picard 1999: 23).
33 According to Howe (2001) 10% of Balinese in Bali belong to triwangasa.
35
CHAPTER ONE: Multiple Encounters and ‘Balinese-ness’
Ibu Yani: Tn Bali I was a grown-up woman because I was 20 -  that is the way of 
thinking in Bali. But actually I was very, very young and it was terribly difficultwhen I 
came here because I did not go to high school in Bali. I left school when I was 17. And 
also because my family was not rich. I come from West Bali, I was born in West Bali. 
With my two brothers I went to Sanur. And then I got a job -  there are many 
restaurants in Bali. But all those people from Europe that I met in that time in Bali -  I 
really did not have any idea at all about the difference between England and Germany or 
Holland or any other country. For me it was all the same -  Europe. And then I came 
here and first I started with the language. It was very difficult.
After conducting semi-structured interviews I recorded the life histories of several of 
my main interlocutors and through my two main Balinese interlocutors, Ketut and 
Komang, I participated in the activities of two networks, one composed of Balinese 
women, and the other of Balinese men. Both of these networks dated back to the late 
1980s. Over time I also developed close relationships with a few Dutch women married 
to Balinese men. Thus the knowledge that I gained and the people I associated with 
during my fieldwork were largely determined by Komang’s and Ketut’s circles of friends 
and acquaintances. My intensive contact with those two networks, active participation 
in public performances, close relations with female Dutch interlocutors, and in-depth 
interviews with migrants from the late 1950s and the early 1960s (regarded as 
supporters of Sukarno’s politics), generated rich ethnographic material.
Creating a Balinese network in the Netherlands
There are several ways in which new migrants meet other Balinese living in the 
Netherlands. The most common way is by word of mouth. If someone marries a Dutch 
person in Bali and decides to live in the Netherlands, their family and friends tell them 
about others already living there. The departing migrant thus arrives with contact 
details of other Balinese in Holland. The other way, equally common, is initiated by the 
Dutch partners or their families if the Balinese person lacks contacts with other 
Balinese, or if their initial contacts failed due to differences in age or gender. Dutch 
people would, for instance, seek out public gatherings advertised as Indonesian or 
Balinese, such as dancing and/or gamelan plays. One such public event, well known to 
most Dutch people, is Pasai* Malam, a Euro-Asian festival held annually in The Hague 
since 1959. Its program usually includes at least one, but usually several Balinese 
performances. These are not always performed by Balinese artists, but are excellent 
occasions for meeting Balinese. Most interlocutors suggested they could recognise a 
Balinese person in a crowd even without their speaking a single word. This is best 
exemplified in I Gusti Meja’s words:
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I lived here for two years without knowing anyone from Bali. One Saturday I went with 
my wife to the Albert Cuyp market34 and while I was buying lumpici at a Vietnamese 
stall, I saw a guy who was also eating lumpia, while putting even more sambal on it than 
I was. For me that was a sign — I knew he must have been from Bali. You can feel it. 
Only a Balinese can eat so much sambal on a single lumpia. I addressed him in Bahasa, 
asking him where he was from, but I knew he would say Bali. That was eight years ago. 
He knew three other Balinese men who were married to Dutch girls and living here. The 
very next day he introduced me to Komang, Wayan and Putu. We are still good friends. 
In another example, two people met on a flight from Bali to Amsterdam; both were 
leaving Bali for the first time and planning to live with their newly-wed partners. This 
meeting led to a continuing friendship.
When I entered the aeroplane in Jakarta I spotted a woman who, I was almost sure, was 
a Balinese. Later during the flight we started talking and she told she was from 
Karangasem, the same regency that I come from. Komang Sunandi was on her way to 
the Netherlands, she was getting married to a Dutchman! I could not believe it! When 
we arrived at Amsterdam airport my wife Brandie was standing beside a Dutchman in 
his mid-fifties who was also waiting for someone to arrive, we all soon realised that the 
man was Komang’s future husband. Komang told us about the banjar Suka Duka, and 
in July that year we went to Pasar Malam where I met other Balinese people.
In the next two sections I historically situate the two main waves of Balinese migration 
to the Netherlands.35 However, it is important to note here that I also met various 
Balinese people who have been living for many years in different European countries as 
well as in Australia.
'Sukarno's students' -  the first migrants
Before entering the field I speculated that Balinese who had left Indonesia before or 
immediately after the Indonesian coup of 1965 might also be living in the Netherlandsis 
proved to be so. At the first Gahmgan celebration that I attended in Amsterdam in 
January 2004 I met I Ketut Merta who told me that he left Indonesia in 1961. I 
introduced myself as a PhD student from The Australian National University, 
explaining that I would like to talk with Balinese people about their life outside Bali and 
ultimately publish a book about it. Being very polite, Pak Merta explained to me that he
34 The Albert Cuyp market is a day market situated in Albert Cuyp Street in Amsterdam. The market began 
trading in 1904, and now has over 300 stalls at which one can buy everything from local and exotic fruit 
and vegetables, cheese, fish and spices to clothes, cosmetics and bedding. The prices are among the 
cheapest in Amsterdam. The market is regarded by many as a bustling multicultural street.
In his book on Tamil migrants in the United Kingdom Valentine Daniel (1996) discusses in detail how 
migrants frrm different waves relate differently to home and homeland.
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was old, had health problems and so did not have much to say about his life in the 
Netherlands but that he could introduce me to younger people who would surely talk 
with me. It was clear to me that Pak Merta would not talk to me so I pursued 
communication with people willing to participate in my research. On the same occasion 
I heard of I Wayan Mudiart, the inaugurator of the banjar Suka Duka, who had died 
several years before.
For the next several months I heard nothing about any of the older members of Suka 
Duka. However, I gradually started hearing people mention the ‘old people’. Once I 
asked Nyoman Bagiana, one of my main interlocutors, who the ‘old people’ mentioned 
from time to time were. ‘They are Sukarno’s students. They often meet to talk about 
politics; they have collections of old books from Indonesia and I have heard they watch 
videos with programs from the old times - when Sukarno was in power in Indonesia’. 
When I asked Nyoman if I Wayan Murdita and I Ketut Merta were part of this group, 
he said that he did not know who these ‘Sukarno students’ were because he did not 
have contact with old people. Knowing that Nyoman had been living in the Netherlands 
for longer than 15 years and knew the majority of Suka Duka adherents, as well as some 
who never attended any of the banjar gatherings, it was clear to me that he did not 
want to reveal any identities. But he advised me to talk with Ketut Wiadnya who ‘is the 
only one of the younger people who is invited to those gatherings’. I would learn later 
that Ketut Wiadnya was seen as panah baan ngidih, the surrogate child of I Wayan 
Murdita and Ni Putu Sekarini, and now has an important role in Suka Duka. After 6 
months of living in the Netherlands I decided to spend two weeks in Belgrade with my 
family and I told all my interlocutors about it, not knowing that this visit would provide 
an entry to the ‘Sukarno students’ circle.
Several days after I came back from my holiday I received a phone call from Pak Ketut 
Merta, who invited me to his home to talk. The first words that he said after opening 
the door of his home were: ‘Ana, why didn’t you tell me that you were from Yugoslavia?’ 
From that day I talked many times with Pak Merta and he introduced me to several of 
his friends. He told me that he had many friends from Yugoslavia and that he used to 
visit Belgrade during the 1970s. Pak Merta spent long hours telling me of the ‘injustice’ 
in the world and about different ways in which Western countries with their economic 
power control and rule the rest of the world. Taking me to be somebody originating 
from a country which, according to him, had a similar political history, Pak Wayan was 
convinced that I would have a similar attitude towards world politics.36
36 Some of the conspiracy stories that I have heard from Pak Merta, I have also heard several times from 
various people who migrated from the former Yugoslavia from the late 1980s.
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Pak Merta and his friends explained to me that they were young students who, as 
prospective postgraduate scholars, were sent on Indonesian government scholarships 
to such countries as China, Russia (USSR),37 Albania and East Germany to further their 
expertise in their specific fields of study and then return to Indonesia. My interlocutors’ 
stories about this period of their lives remained rather vague in terms of their particular 
movements through different countries. Attempting to disguise their movements they 
presented a rather complex web of relationships and situations following the 
Indonesian Coup in 1965, the mass killings in Bali and Java, the subsequent fall of 
President Sukarno, and their consequent stay outside Indonesia until their final move 
to settle in the Netherlands. This vagueness about places and situations was always 
carefully sustained or justified by the interlocutor’s old age and inability to remember 
clearly what happened forty years ago. Pak Merta told me his story in the many long 
hours that we spent in conversation:
I was born in Denpasar in 1940. I finished high school in Bali and then went to study 
economics first in Jakarta and then in Surabaya. After I had finished my studies I got a 
job in i960 in a government department in Jakarta where I met Yarna, a girl from 
Sumatra; she would become my wife later on. In 1962 I was sent on an Indonesian 
government scholarship to West Berlin to obtain a Masters in economics. The 
subsequent years were very, very difficult for Indonesia, because Western countries 
blocked Indonesia... President Sukarno was a very good person, a very special person. 
And he was very important for Indonesia. He helped the Indonesian people to unite into 
one country. But Western countries did not like him. Western countries and especially 
America -  they wanted to crush our economy. The same happened in Yugoslavia. 
Yugoslavia was a very good and prosperous country before, but look what they have 
done to it now. Sukarno liked Tito a lot.38 And we know a lot of stories about Tito and 
Yugoslavia. They were great friends. I know a lot about how Tito was against Hitler. 
Yugoslavia was a good stable country in Tito’s time as was Indonesia in Sukarno’s time. 
But you see what has happened to Yugoslavia and what’s happening in Indonesia -  
Moluccans, Achenese. In 1970 it was very nice in Yugoslavia. I went there with my 
family in 1979 from West Berlin. In Berlin I had friends from Yugoslavia -  many of 
them were working over there.
In 1965 a lot of Balinese were killed by the Indonesian military. That was a very difficult 
time for Bali and for the whole of Indonesia as well. Sukarno had many supporters but 
the military was against him. But before that, in 1945, the situation between Sukarno 
and the military was also very difficult. The military tried to kill him in 1957 and again 
in 1959. The Americans took him, they were supporting those who were against him. I
37 Union of Soviet Socialist Republics.
38 On relations between President Sukarno and Tito see Robinson (1995:185)
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do not know many things but I do know that President Sukarno was supported by 
everybody in Bali! Also the governor of Bali at that time.
This part of Balinese political history is not so well known because generally little has 
been written about the violent political conflicts in Bali (see Robinson 1995). Robinson 
asserts that
The urge to write the conflict and violence out of Balinese history is a part of a 
much larger problem in the field of Balinese studies: the tendency to leave 
history itself, and particularly modern political history out of the picture 
altogether (Robinson 1995: 3).
While allusions to political violence before the Indonesian coup have been sporadic and 
not discussed in detail,39 new efforts in this direction have been made in recent years 
(see Cribb 1990, Dwyer and Santikarma 2003, Dwyer 2004).40
In the period between 1950 and 1965, the government’s economic policies directly 
influenced changes in Bali’s class structure. The PKI (Indonesian Communist Party)41 
brought about radical land reforms that caused violent reactions from landowners and 
their allies in the PNI (Indonesian Nationalist Party).42 The Balinese local government 
was strongly left-oriented in i960 under Governor Suteja, who was strongly supported 
by President Sukarno (Robinson 1995). The volcano Gunung Agung erupted in 1963 
during a religious ceremony that was supposed to restore a balance which, many 
believed, had been seriously disrupted by deteriorating economic conditions. Robinson 
suggests that the volcanic eruption which coincided with aggressively-led reform gave 
rise to claims that it was a sign of social turmoil caused by PKI. This complex situation 
gave additional motivation for violent reprisals after the 1965 coup (Robinson 1995: 
18). The military coup of September 30 1965 in Indonesia was one that brought about 
the biggest massacre in the country’s history. East and Central Java and Bali were the 
places affected most severely. However, as Robinson suggested, in terms of the 
proportion of the population killed, Bali was hit the hardest. Between December 1965 
and early 1966, approximately 80,000 people, 5% of the Balinese population, were 
killed (Robinson 1995: 273).
President Sukarno’s popularity in Bali had several sources. His mother was Balinese 
and during the turbulent times after independence his support for Indonesia as a 
secular state and his support for Balinese Hinduism to be recognised as a state religion
39 For example Geertz, (1973), Vickers (1989).
40 For more on the events of 1965 and its consequences in an Indonesian context see: Anderson and McVey 
(1971), Crouch (1978), Anderson (1994); Shiraishi (1997).
41 Partai Komunis Indonesia
42 Partai Nasionalis Indonesia
4 0
CHAPTER ONE: Multiple Encountersand ‘Balinese-ness’
gave him special credentials among the Balinese people. He appears to have been seen 
by many as a patron of Bali (Robinson 1995: 181-185).
This is clear from Pak Merta’s words:
Many young Balinese think that Sukarno was better than Suharto. Many of them are 
living here. If you asked people about it they would remain silent because they are afraid 
-  they still have the trauma of what has happened. It was difficult to remember how 
many people were killed or what had happened.
After my first talk with Pak Merta I told Nyoman Bagiana what had happened. He 
smiled but did not comment. However, from that time onwards I noticed that both 
Nyoman and other people from his circle would mention President Sukarno on various 
occasions.43 While greatly glorifying the importance of Sukarno’s politics, Pak Merta is 
also critical:
Bali is ideal for Indonesia -  Balinese people are nice and do not make trouble; we have 
the best developed tourism and foreigners know more about Bali than they do about 
Indonesia -  the Balinese have a good name. But what Suharto did was to keep Bali 
attached to Indonesia -  before him Bali was a self-sufficient island -  but it’s not any 
more. And that is not good. Now in Bali we have to import rice -  that is terrible! And 
after the bomb it is getting worse and worse for Bali.
Pak Merta told me that after the unfortunate events in Indonesia in the early 1960s he 
stayed in Berlin. In 1966 he was joined by his girlfriend who came from Indonesia and 
they got married. He also told me of other Balinese and Indonesians who came as 
students to East Berlin and who, like himself, remained to live there.
We had very good friends there...no, I do not have any contact with them any more. Not 
even with Balinese. I don’t know, we are very old you know, maybe some people have 
already passed away.
Pak Merta told me that he left Berlin in the early 1980s and settled in the Netherlands, 
under circumstances that he never clearly explained to me. The story of Pak Merta’s life 
is one of grief and nostalgia because he went to Bali for the first time after being in exile 
for 30 years.
43 I Putu Buda: ‘Sukarno was a great man, but those capitalists took him away. Americans you know. There 
are a lot of legends about him in Bali but also in other parts of Indonesia. He was a very smart man. We 
have to thank him that we did not become a European country as Australia did. You know -  Australia is 
geographically in Asia but it has a European system. I used to hear my grandfather saying how powerful 
Sukarno was. He said that people claimed that he would say: “Do not worry, I’ll bring rain for rice”. I do 
not know how he knew how to do things, maybe he was studying in India, or maybe he knew something 
about the climate, I do not know, but at the time he was there it really did rain’. On another occasion I 
wrote I Kadek Meja’s story into my field note diary’: ‘Sukarno wanted to be independent from the West; he 
learnt a lot from Gandhi -  maybe he was inspired by him. He was against colonialism and capitalism. He 
used to say “No white people in our country’ -  stop colonialism”, but look - we’re still colonised. That was 
the reason they set him up -  he did not do any of the things that they accused him of.
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I could not go back to Bali during all those years, not because I was afraid for my own 
life but because I was afraid that it could harm my family who were still living in Bali. 
Those were very difficult years and it was very difficult for me to stay away from Bali. 
But I did not have any other choice. During those years I kept in touch with my family 
by letter and later on by e-mail. But even though I did not go there I never stopped 
paying to my banjar in Bali. I would always find a way to send a contribution and then 
my family would contribute money to the banjar in my name.
Paying to the banjar while not being able to go to Bali exemplifies the importance of 
ties with the banjar in Bah. Unlike Pak Merta, I Wayan Mudiarta, inaugural patron of 
Banjar Suka Duka died in the Netherlands44, never going to Bali after he left it in the 
late 1950s. Nor did he ever make payments to his family’s banjar in Bali. This, as I was 
told, was not lack of respect but rather fear for his family in Bali. I was told the story of 
his life by his wife Ni Putu Sekarini, niece of Pak Merta, who was introduced to her 
future husband by letter and met him after she had already arrived in the Netherlands.
Wayan was a vet. In the early 1960s he was sent on an Indonesian government 
scholarship to do a PhD in Albania. After Albania he came to the Netherlands, where his 
degree was not recognised. Many students who got scholarships and went to study in 
Eastern Europe in Sukarto’s time were regarded as political refugees and that was not 
true! They got scholarships because they were very good students not because they were 
politically active. There are many of them from Bali but also from Sumatra. Some of 
them studied in different Eastern European countries and there was a large community 
in East Germany, but I do not know anything about them. I only know that they were 
not politically active, they were only good students in their field.
Wayan told me that when he left Albania he first went to China because he was very 
sick. He stayed around 5 years in China until he was finally cured. I do not know about 
his sickness, he did not like talking about it. After that, he came to the Netherlands 
because of its good social security...I do not know if he had a Dutch passport. We never 
talk about it. I have an Indonesian passport!....
He did not travel to Bali, but when he died we cremated him here, and took his ashes 
back to Bali -  so finally he went to Bali. Ketut Wiadnya, helped me a lot in this. Wayan 
was very close to him; he looked on Ketut as his son....
Wayan was adviser to the banjar Suka Duka -  he was a patron. His opinion was very 
well respected and he was always advising people that our organisation should not be 
commercial, but that people should just socialise and get to know each other.
While talking about her husband’s life, Ibu Putu expressed very obvious sadness and 
grief that her husband never went back to Bali after he left Indonesia in the late 1950s. I 
was told by Pak Wayan’s friends that Wayan was always burdened with a sense of 
shame that he could not go back to his origins. The role of Ketut Wiadnya is very
44 He was cremated in the Netherlands and his ashes were brought back to his village in Bali.
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important in the organisation of the Banjar Suka Duka. He was one of the chairmen for 
several years but the fact that he was seen as Wayan Tende’s son gave him credentials 
as the one who was responsible for maintaining the image of banjar that the inaugural 
member started. During my long talks with Ketut Wiadnya I came to realise how 
important it was for him to keep the organisation active. He is seen by many Suka Duka 
adherents as a person who is always ready to help, both practically and by giving 
advice. Many people would say that Ketut does not know everything but he can 
certainly tell you who does.
The first wave of migrants consists of a relatively small number of people but their 
place within the Balinese community is one of high respect and authority. This is not 
just in tribute to their age but more importantly it is linked to the so-called ‘old days’ 
referring to the time when Bali was seen to be more independent and less under the 
influence of politics from Jakarta. It is also often conceived as a time when ‘tradition’ 
was stronger and when Balinese were not under the spell of Western modernity which 
is often equated with the consumerism that many fear is seriously undermining the 
basic values of Balinese ‘traditions’ such as cremation ceremonies and other religious 
ceremonies which are now becoming displays of family wealth rather than of respect for 
gods and ancestors.
The second wave: from tourists to partners
Most of the people from the second wave of migration that started in the early 1970s 
came to live in the Netherlands on the basis of their conjugal relationship with a Dutch 
person, while some were directly sponsored by Dutch families. This sponsorship was 
based on Dutch people holidaying in Bali and meeting a young person whom they 
would sponsor to come and study in the Netherlands. The sponsor would be 
responsible for providing transport and accommodation during the sponsored person’s 
stay in the Netherlands, usually until he or she completed school. After that, the 
Balinese person would often find a job in the Netherlands and in some cases marry a 
Balinese from Bali or marry a Dutch person and continue to live in the Netherlands. 
Generally conjugal relationships started in Bali where a Dutch person was holidaying. 
Far fewer of them started during a Balinese person’s stay in the Netherlands, usually 
for educational reasons. There are a number of Balinese people who were either part of 
a student exchange or were sponsored by various Indonesian agencies to study for one 
year in the Netherlands, usually in connection with their tourism studies in Bali. Most 
of them took classes and worked in restaurants or hotels as part of their training in the
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Netherlands. Given the predominance of the first pattern, namely of relationships 
formed through tourism, a brief comment on the history of tourism in Bali is required.
Since the early 1970s and the introduction of mass tourism, in contrast to other Asian 
tourist destinations, Bali has been represented as a place for family holidays and as the 
‘perfect island for your romantic honeymoon or a great place to take the kids’ 
(Jennaway 2002: 111). In those representations, what was emphasised was the purity 
of Bali as an unspoiled paradise, ‘the mystical jewel of the east and fabled home of the 
Gods’ (Jennaway 2002: 103).45 Balinese culture has been perceived by its intellectual 
elite as vulnerable, which Jennaway argues partly includes the notion of feminine 
chastity (Jennaway 2002: 107). Similarly, the nature of tourism in Bali is often thought 
to threaten the purity of Balinese culture. Indigenous concerns about tourism have 
been articulated in discourses on ‘cultural tourism’, such as in the direct response to the 
1970s government policy on ‘mass tourism’. This was represented as a tourism 
management project recommended by a French consultancy company.46 The main aim 
of this tourist form was to protect Balinese society in two ways: first it was to confine 
foreigners to tourist enclaves and secondly it proposed ‘isolated movement’, involving 
the mass transport of tourists to sites of interest (McCarthy 1994). Picard further 
argues that ‘cultural tourism’ has been proposed mainly by the Balinese intelligentsia 
who see Westerners’ interest in Balinese tourism as an opportunity for acquiring 
economic resources that can be used to conserve Balinese culture.47 The relation 
between Balinese tourism and intimate encounters between Balinese people and 
tourists has mostly been ignored in academic discourses.48
From the 1960s, with the expansion of tourism, both Balinese men and Balinese 
women entered into intimate relationships with foreign tourists. In some cases these 
resulted in marriage and the couple would live in Bali or else move to the non-Balinese 
partner’s country. Importantly, although the island was gendered female in colonial 
and tourist discourses both men and women were involved in such relations. The 
substantial number of Balinese men who have married foreign women is of crucial
45 This quotation was part of a longer article in Garuda Airlines in 1992-3 (Jennaway, 2002).
46 McCarthy (1994)
4? Bellows (2003: 19) suggests certain Balinese constructions (assumptions) about Westerners (Americans 
in particular): these assumptions centre on ideas of everyone being rich; of people without morals where 
sex is free; and whose family ties are not as strong as they are in Bali.
48 While sexuality and tourism in Bali have been alluded to in the work of some scholars (Vickers 1989, 
Bellows 2003) Jennaway’s book Sisters and Lovers (2002) is the first to deal with this question at any 
length.
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importance, since this is central to the larger Balinese public debate over Balinese 
ethnic identity.
While broader anthropological literature has been mostly uninterested in these 
encounters or in ‘mixed marriages’, several publications since the 1990s have paid 
attention to them. In an article in 1992, published in the magazine Inside Indonesia, 
Australian author Rebecca Ozanne noted that in Bali women ‘fall in love with the charm 
of the Balinese men’ and return home with ‘lead-heavy hearts’. The Balinese men who 
became involved with foreign women are most often referred to as ‘beach boys’, since 
they were predominantly involved in surfing in the Kuta area (Wolf 1993), or working 
as tour guides in Lovina (Jennaway 2002: 113; see also the film Balinese Surfer 1976, 
2002). Wolf (1993) represented them as a ‘male youth subculture... called ‘bad boys’, 
‘Kuta kowboys’, ‘gigolos’ (by other people) or ‘guides’ (their own term). But there are 
huge gaps between such stereotypes and how Balinese men and non-Balinese women 
negotiate their intimate relationships. In chapters three and four I challenge the 
dichotomous and homogeneous ideas of relationships in which Western female tourists 
are often portrayed as victims. I argue that gender performances and power relations 
between a man and a woman in an intimate relationship shift according to time, place 
and social situations. In chapters three and four I introduce a portrait gallery of both 
Balinese and Dutch, female and male interlocutors and investigate how conjugal 
relationships that mostly started in Bali have developed as relationships in the domain 
of domesticity, gender and sexuality.
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Creating a Banjar Overseas: Religion, Caste and Ethnicity
Banjar is the civic organisation central to the social organisation of village life in Bali. 
According to previous scholarship (Geertz and Geertz 1975, Warren 1993, Howe 2001) 
ideally, a banjar in Bali is a residential association within the encompassing ‘custom 
village’, the desa adat. The banjar is responsible for organising and maintaining local 
public facilities and it may request the labour of its members for this or any other 
communal goal. Tight solidarity and strong social ties within the banjar make it the 
centre of most village social and economic activities (Warren 1990: 8). Banjar 
organisations in Bali have been undergoing a series of changes, on the one side 
influenced by the Indonesian state and on the other by the local dynamics within 
villages themselves (together with struggles over hierarchy and equality that I will 
discuss later). Because of the increasing migration from the 1970s to countries outside 
Bali and Indonesia,49 the Balinese started organising themselves into networks in their 
adopted countries. Those networks, while often bearing the name of banjar, are 
characterised by numerous differences and adaptations appropriate to the 
circumstances in the new country. While most of the data that I am analysing here is 
based on fieldwork conducted in the Netherlands, I am acquainted with Balinese living 
in Canberra and Sydney in Australia as well as those living in Switzerland, France and 
Great Britains0.
49 Moreover, Balinese people were also moved in the 1960s and 1970s when the independent Indonesian 
state initiated relocation predominantly to Lampung (South Sumatra) but also to Central Sulawesi and 
West Papua. (See Davis 1976).
5° I met I Wayan Suwardana at a Galungan celebration in Amsterdam. He was visiting his girlfriend and 
some of his friends from Lovina. ‘We had an organisation in Paris from 1995 till 2002. Now only close 
friends meet each other but we do not have this organisation any more. But also our organisation was not 
as strong as this one here in the Netherlands. Almost everything was organised by Mariyani. She is married 
to a Frenchman and she lives in a very big house. We all used to gather there for Galungan. That was only 
for Balinese living in Paris or nearby. I never met any other Balinese living, let’s say, in Southern France. 
But in 2002 most of us had a major disagreement with Mariyani -  she wanted the organisation to become 
commercial, and we did not want that’.
I met I Komang Suryasa, who lives in Basel, when he was visiting his neighbour from Bali. He told me: ‘We 
have a banjar in Switzerland, we call it Kulkul Bulus; that is the name for a wooden bell that summons 
community members to ceremonies in Bali. This bell is used by the banjar in Bali for summoning people to
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Those data also form an important part of my analysis. In the Netherlands, the banjar 
adherents gather twice a year to celebrate Galungan-Kuningan, which occurs once 
every 210 days according to the Balinese uku calendar. This celebrates the victory of 
virtue (dharma) over evil (adharma). There are two Balinese organisations in the 
Netherlands: Banjar Suka Duka and the recently formed Banjar Bali. However there 
are many people of Balinese origin who do not associate with either of these two, and 
do not participate in any organised activities. While some of them belong to various 
Indonesian networks they are reluctant to be part of the Balinese ones, as they perceive 
themselves to be cosmopolitan Indonesians and who find Balinese organizations too 
narrow. This will be discussed further below.
I begin this chapter with these questions: why and how do Balinese tend to organise 
themselves within banjar while living overseas? What is the understanding of what a 
banjar outside Bali should be? What are the most common reasons for tension within a 
banjar? How and why do some of those tensions lead to the formation of a new banjar? 
What are the gender dynamics in such organisations overseas and how do they differ 
from the understanding of gendered processes in banjar in Bali? Furthermore I am 
interested in how Balinese political history in broad terms has affected Balinese 
concepts about the structure of banjar outside Bali.
I explore this range of questions through an analysis of the practice of banjar 
organisations and their activities in the Netherlands, notably the celebration of 
Galung an-Kuning an days. At the same time, I delve into the particularities of the 
banjar not as a crucial form of social organisation in Bali per se, but as a phenomenon 
that serves to reveal Balinese understandings of relations to origin - kawitan, religious 
practices, ancestors, political aspirations and gender, while living overseas. Indeed the 
banjar is, for most of my interlocutors, one of the crucial points of self-identification. 
In attempting to answer these questions, I first offer an overview of the historical 
dimensions of Balinese Hinduism and of the relations between religion and ethnic 
identity. Then I historically situate indigenous discourse on caste and hierarchy. In the 
second part of this chapter I review the concept of banjar organisation in Bali and 
introduce Banjar Suka Duka and Banjar Bali and their practices as they developed
ceremonies but also to warn people if there is any danger coming. We always gather in Zurich for every 
Galungan. There are around 80 people; people come there from all parts of Switzerland. Our organisation 
is similar to Suka Duka. We hire a place, and we have Balinese dancing and Balinese food. We have an 
entrance fee and w'e take visitors’ contact details and later on we inform people of our activities through 
their e-mail or mail address. We started in 1992.’
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around Gallingan-Kuningan celebrations. I conclude this chapter by discussing the 
ideology of banjar outside Bali.
Balinese Hinduism: Agama Hindu Dharma
According to Vickers (1987: 35), the religious practices of the Balinese in the pre­
colonial period were possibly not a marker of pan-Balinese identity. He argues that 
there were no differences between Hindus (Balinese) and Muslims (others) and there 
were multiple forms of interaction with Muslims (ibid. 37). The Orientalist vision of 
Bali as a monolithic Hindu entity significantly ignored the way in which Bali was 
incorporated into a wider regional civilisation (ibid. 57-8). In this period, Vickers 
argues, religious differences were far less significant and far less important in the 
formation of ethnic identity than they have since become.
At the end of the 19th century, Balinese religion was criticised by some Dutch colonial 
officers and some Muslims as a primitive adherence to animistic spirit worship, as 
being too ritualistic and not possessing either a holy book or a monotheistic conception 
of God (Howe 2001). According to Howe, at the time when Bali was incorporated into 
the Dutch colonial state, the Balinese did not have a term for ‘religion’, and therefore it 
would be quite difficult to identify anything as constituting ‘Balinese religion’. Kin- 
groups had temple congregations who practised ancestral worship:
relationships between lords and subjects paralleled those between gods and people; 
states were not political organisations based on a social contract between ruler and 
ruled, but magico-religious realms underpinned by sacred kingship; and crime was not 
merely a legal wrong but a polluting event, which had to be rectified by a purification 
ritual (Howe 2001: 4).
Howe argued that the Balinese lived in this reality, and were not conscious of 
‘possessing “culture” or “religion”’; he further emphasised that there were many forms 
of contact between Balinese and others in the archipelago and beyond, as a result of 
trade, marriage or political alliance. Consequently, Howe argues,
Balinese people did not conceive of themselves as having an ethnic group identity 
fundamentally distinct from that of others. The oppositions that existed were between 
people of Bali (including Muslims and others) and those of other islands; and 
differences within Bali, such as those between different social strata, were as great as 
those between people of different islands (Howe 2001: 4).
But he further suggests that this changed considerably in the 19th and 20th centuries 
when the Balinese were to be confronted with the impact of colonialism, Islam, and 
incorporation into the Indonesian state. Unlike some scholars, he does not imply that 
pre-colonial Bali was in any sense a static, despotic Asiatic state, but argues that after
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the 1850s the Balinese encountered radical changes that had profound effects on their 
society.
Never passive observers merely trying to cope with change, Balinese have instead 
responded creatively by exploiting the opportunities which change brings. It is therefore 
problematic to argue that that these large-scale social forces shaped Balinese culture by 
acting on it from the outside because ‘Balinese culture’, as a homogeneous entity, did 
not and does not exist. Change occurs from inside when Balinese individuals and groups 
respond to innovation in diverse ways. Changes originating elsewhere were mediated by 
existing conflict and differences of interest amongst the Balinese. Thus, in the third 
decade of last century, catalysed by the threat of an expansive and aggressive Islam and 
by Western ideas of democracy and the meritocracy brought in by the Dutch and 
imbibed by Indonesians educated in Dutch schools, reformist-minded commoners and 
conservative elites heatedly debated the nature of Balinese religion, the links between 
Balinese ‘religion’ and Hinduism and the relation between religion and the hierarchical 
caste order (Howe 2001: 4).
During the colonial era, the debate on Balinese religious practice and its connections 
with Indian Hinduism was conducted as a debate between elites and commoners 
regarding the place of hierarchy in the modernising of Balinese society. Commoners 
tended to eradicate hierarchy from religious practice, while elites wanted to preserve 
that link so that religion could continue to justify the hierarchical relations within 
society and thus their status and power (Howe 2001: 3).
Between the end of Japanese occupation in 1945 and the establishment of the 
independent Indonesian State in 1950, the Balinese entered a period of conflict over the 
direction which society should take: either reversion to an old ‘feudal’ system, or 
change towards a modern, democratic state (Howe 2001: 23). After a few years the 
republican forces took over from the nationalists. In that period, according to Vickers 
(1989: 164), the Balinese developed a new awareness of their origins in an attempt to 
establish a Bali-wide commoner descent-group organisation to challenge the ‘feudal’ 
aristocracy, who were perceived as having allied themselves with the Dutch and the 
Japanese colonisers in order to preserve their position.
Incorporation into the Indonesian state also played a significant role in religious 
changes in Bali. In the 1950s the government of the newly independent state of 
Indonesia accepted the proposal of Muslim groups that only ‘world religions’ (Islam, 
Protestantism, Catholicism and Buddhism) should be officially supported by the state.51
51 This period was marked by the extreme state measures employed in reorganisation of all state 
institutions from local governments to the village organisations. In those processes the local governments
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The minimum requirement was that a religion had a supreme god and a holy book. The 
Balinese version of Hinduism was considered not to meet those criteria, and was 
initially excluded from the right to state support as a religion. The Balinese were 
classified as people without religion’ (belum beragama). By promoting the idea that 
Balinese Hinduism had a supreme god and a holy book (Indian religious texts, such as 
the Bhagavadgita were translated into Indonesian in the 1930s) and by promising that 
they were going to rationalise and ‘Hinduise’ Balinese religious practice, Balinese 
intellectuals and religious officials succeeded in gaining recognition of their religion in 
1958. Agama Hindu emphasised the importance of doctrine and theology over ritual, 
and India rather than Bali as it source. While agama Hindu overlapped with adat, 
there were many differences between them, and people had to be educated about their 
new religion (Howe 2001: 5). In 1958 the formal institution to be in charge of the 
Hinduism in Indonesia was organised: the Parisada Hindu Dharma Indonesia PHDI 
(formerly Parisada Hindu Dharma Bali). Its council plays a major role in 
standardisation of various ceremonies held across Bali (see also Ramstedt 2004).
Howe (2001) argues that unifying symbols of Balinese identity started to emerge in the 
20th century as Balinese sought to construct themselves as different from other 
islanders within the Indonesian archipelago. Previous scholars (Vickers 1989: 150-55, 
Bakker 1993) argued that the Balinese were very concerned about the status of their 
religious beliefs because of the criticism being made about them by Muslims and the 
Dutch. Balinese intellectuals responded to this by redefining their religion into a form 
of Hinduism that could be compared with Islam and Christianity. According to Howe, 
this initiated the conflict between commoners and elites concerning the nature of the 
religion and its relation to hierarchy. At the same time Balinese Hinduism began to be 
promoted by Indonesian state authorities and religious officials (and was later 
endorsed by the tourist industry) as a source of Balinese culture, and consequently as, a 
distinct marker of Balinese ethnic identity (Howe 2001: 9). This was supported by the 
metaphor:
religion is the root, adat is the trunk and the plastic and performing arts are the leaves
and branches (Howe 2001: 8).
were reorganised and village constitutions were standardised. The New Order implemented ideologies of 
panacasila, development {pembangunan), and ‘advancement’ (kemajuan). Panacasila is the national 
ideology' first articulated by Sukarno in 1945 that called for a nation based on 5 principles: belief in one 
god; nationalism; humanitarianism; democracy through deliberation and consensus; and social justice (see 
Howe 2001). The school curriculum was strictly controlled by the government, and has become an 
important way of creating a sense of Indonesian citizenship and identity (see Parker 1992).
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Picard argues that in this way the Dutch colonial regime, the Indonesian state and the 
tourist industry have all appropriated and promoted Balinese culture and have made 
the Balinese aware that they ‘possess’ a culture and a religion (Picard 1996).
Balinese intellectuals and reformers, in seeking to ‘Hinduise’ Balinese religion and 
agama Hindu, drew mostly on the ideas of the Indian neo-Hindu revival of the late 19th 
century which emerged under colonialism. In those processes of ‘Hinduisation’ 
Balinese students were sent to study in India and Indian scholars were invited to 
Indonesia (Bakker 1993: 299-301, Picard 1995). Bakker pointed to two reasons for this 
reaching out to India. In the first place it was the Balinese intention that their religion 
be recognised as a world religion; secondly, Bakker pointed out, those seeking further 
education in India were all educated in the West and, he suggest, were not satisfied 
with the religious training in Bali and wished to improve it. Howe pointed out that the 
reformers of Balinese religion promoted the Bhcigavadgita as a major religious text 
that supposedly had the same standing as the Bible (Howe 2001: 129). This was 
followed by the printing of books and pamphlets that were available across Bali. These 
books contain discussions of principles of reform for Hinduism such as ideas about 
morality, duty, the soul, the afterlife, reincarnation, the doctrines of karma, samsara 
(the cycle of rebirth) and moksa (liberation) and the meaning of symbolism and rituals. 
Geertz, however, observed that not many Balinese read those books although almost 
every house has a small collection of them (Geertz 1973a). Still, Picard suggests that the 
gap between actual Balinese religious practice and the definition of Balinese religion is 
progressively narrowing because of compulsory religious education in the schools 
(Picard 1999: 3o).s2
Balinese leaders adopted the Sanskrit word agama for their religion in an attempt to 
modify their religion to gain equality with Islam and Christianity, which were already 
using the term agama to refer to their religions (eg. agama Islam). The Balinese 
religion named Agama Hindu Bali gained official recognition in 1958. However in 1964, 
under pressure from the Ministry of Religion to universalise the religion, its name was 
changed to agama Hindu. One of the reasons why the word ‘Bali’ was dropped from the 
official name was that the Indonesian state bans exclusive connections between a 
religion and an ethnic group (Howe 2001).
52 Picard has noted the paradoxical situation in which the Balinese religion became the paramount marker 
of their identity even though it gained an official recognition which was not solely restricted to the Balinese 
(Picard 1999: 30).
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Indigenous discourses on caste and hierarchy
Howe suggests that there have been changes in the Balinese hierarchy of caste, and 
points to several main indicators. Incorporation into the Indonesian state and the 
proclamation of ideas of equality and meritocracy led many Balinese to problematise 
the hierarchical ascriptive privilege as being non-democratic and feodal (feudal). The 
rapid development of the Balinese economy since the 1970s and a fairly equitable 
distribution of land and other economic resources further stimulated debates over 
hierarchy.53 At the same time, as Howe points out, there are disputes over ranking at all 
levels of hierarchy including commoners. Despite that, he suggests that predictions 
about the extinction of the caste and ranking system are exaggerated (Howe 2001: 33). 
The conflicts between different egalitarian doctrines and hierarchical order have been 
fundamental to the development of Balinese identities in recent times. The question of 
equality versus hierarchy has been one of extensive scholarly debate too. Geertz and 
Geertz have argued that hierarchy and equality have been engaged in a ‘war without 
end’ (1975: 167). Margaret Jolly in the discussion about the transformation of hierarchy 
among Austronesian-speaking peoples in Southeast Asia and the Pacific also considers 
the relations between hierarchy and equality, suggesting that the opposition between 
the two constitutes the space for transformation, moving from hierarchical to 
egalitarian and from egalitarian to hierarchical (Jolly 1994: 393).54 While Henk Schulte 
Northolt (1986: 31) denies the existence of egalitarian relations in colonial times, 
Warren (1993) suggests that relations of equality are of paramount importance in 
contemporary Balinese society. Howe insists that the relationship between hierarchy 
and equality is
historically contingent rather than stable and that, since 1900, egalitarian relations have
gradually, but continuously, assumed greater significance in Balinese life (Howe 2001:
59).
Still, Howe observed that the situation is far more complex as the prevalence of high 
caste individuals with power suggests that hierarchical relations remain significant in 
contemporary Bali (Howe 2001: 3).
Others have been arguing that Bali Aga (Bali Mula), the highland Balinese, have more 
egalitarian forms of social organisation than those living in the lower parts of the island 
(for detailed discussion see Reuter 1996). Howe suggests that in an attempt to exert
53 After the independence of the Indonesian state in the 1950s, Bali was embroiled in the wader conflict 
between landowners and the landless over land reform and conflict between the army and communists 
over the political control of the state. This ended in 1965-6 with the massacre of communists and the rise to 
power of General Suharto. It is estimated that around 80 000 Balinese were killed (Howe 2001: 3, 20).
54 Jolly (1994) argues for fluidity of relations versus Dumont’s notion of hierarchy.
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pressure on caste hierarchy, many Balinese commoners organised themselves into Bali­
wide descent group associations in an attempt to agitate for equality with the 
aristocrats. Some of them became members of new indigenous religious movements 
that attempted to partially transform pre-colonial connections between caste hierarchy 
and traditional religion, while others have become followers of devotional movements 
with a form of egalitarianism that downplays the importance of the priesthood and 
rituals.
From the 1920s many Balinese, including commoners, urban intellectuals, and public 
officials, have been developing an ideology by organising themselves into warga 
(commoner) descent groups. They have argued that a social organisation based on 
hierarchical status by birth and defined by titles is a mutation of a prior, authentic 
organisation (warna) in which titles only indicate the functions that people perform in 
society (Howe 2001: 60).
The largest of those warga is the Maha Gotra Pasek Sanak Sapta Rsi, which is a pan- 
Balinese organisation of people with the title of Pasek. It was founded in the early 
1950s, and since then has been campaigning for equality with Brahmana, especially by 
seeking to have their own priests be recognised as equal to Brahmana priests, the 
pedanda. The organisation managed to get these priests formally acknowledged by the 
Parisada Hindu Darma Indonesia as similar in status to Brahmana priests. In practice, 
many members of warga Pasek refuse to abandon their Brahmana priests because that 
would be regarded as a sin and might bring a curse down on them (Pitana 1997: 1999).
Howe points out that the debates about practices of hierarchy and equality play a 
significant role in politics about the origins of the Balinese. According to this view, the 
concept o f‘origin’ (kawitan) is of paramount importance in contemporary Bali, and the 
Balinese believe that ignorance of kawitan causes disorientation and confusion (Howe 
2001: 60). The importance of maintaining links with their own kawitan was expressed 
by many of my interlocutors who pointed to the migration and movement of their own 
families in Bali itself, where the families still maintain ties with their kawitan temple 
(temple of origin).55 Often my interlocutors did not know which of their ancestors had 
moved to the part of the island where their families are now living, but they would
55 It is also important to note that some of my interlocutors did not know the meaning of the word and 
advised me to talk with older people, as they were too young to know about such matters. On the other 
hand, some people in their late 20s and mid-30s were well aware of the word and its meaning.
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always say that it was very important for them to be in Bali when their family 
undertook a pilgrimage to the kawitan templet6
Debates about who were the original Balinese and who their ancestors were is a highly 
politicised issue. The gentry represent themselves as descendants of Majapahit, the 
Javanese elite who, according to belief, came to Bali in the 14th century and introduced 
court culture and the ‘caste system’.* 5? On the other hand many commoners see 
themselves as descended from a pre-conquest Javanese-Indian sage, Rsi Markandeya, 
whose followers settled south central Bali and introduced an egalitarian social 
organisation (Howe 2001: 60). Many commoner groups see Markandeya as their 
primordial (Indian) ancestors8 Some Balinese scholars (Bellows 2003: 269) suggest 
that India and Indian Hinduism have tended to be incorporated as part of a Balinese 
past where the indigenous perception is of Indians and Hindu practices as neither 
foreign nor threatening (as opposed to Western practices).59
Warna is quite often the rival concept used in opposition to kasta (caste). This model 
has been used in refusing ideas of hierarchy and arguing for individual achievement, 
where people would gain titles in accordance with the functions they perform in society. 
In this model titles are attached to occupations rather than to descent groups, and are 
not supposed to be hereditary. Accordingly, warna followers try to represent it as an 
egalitarian system that wishes to end the privileges of the gentry that the kasta (caste) 
ideologies support (Howe 2001: 80).
56 Many people, when asked where they came from in Bali, would state the place of origin of their 
ancestors rather than the place where they themselves were born and grew up. Sometimes this is a source 
of confusion, especially when a Dutch person introduces her or his partner as being from a particular place
and on another occasion the Balinese person mentions another part of the island as his or her place of
origin.
57 Howe argues that this is further problematised by the fact that in the Majapahit myth origin is 
interwoven with a complex understanding of hierarchy (For a detailed discussion see Howe 2001: 61).
58 In the Markandeya myth, according to Reuter (Reuter 1999), Balinese with earlier origins perceive 
themselves as more authentic than those with later ones. Following Howe: ‘In Balinese discourse, then, the 
concept of origins is ambiguous. In one sense it concerns the hierarchical ordering of groups in accordance 
with the relative ranking of their original ancestors, but in another it concerns an argument about 
chronology’ (Howe 2001: 620).
59 At the same time my interlocutors, while acknowledging this, were often prone to distinguish Balinese 
religious beliefs and practices from those of Indian Hinduism, and to point out that while the origin of their 
religion is clearly Indian Hinduism, the Balinese version of it is unique and belongs only to the Balinese 
people. To stress the difference, many used examples of their visits to Indian temples in the Netherlands 
where they were confronted with the performance of rituals different from what they were used to. Many 
accepted that there were certain familiarities in those temples but insisted that Balinese religious 
ceremonies are related to particular local customs and are an important part of village sociality.
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However, both of these factions see a role for titles and the main difference between the 
two is in how titles are conferred. Those who support the warna model claim that in 
ancient times only the four main divisions of the population had been known as the 
catur warna. They continue to argue that in the Dutch colonial period this gradually 
came to be called kasta. Reformers argue that warna should replace kasta. These anti­
caste ideas were propagated in Bali by Balinese intellectuals such as Gede Puja60 (Howe 
2001: 80). Some indigenous scholars, Pitana in particular, have argued that the catur 
warna system should be retained, because it is a universal pattern of social 
organisation, although the hereditary and hierarchical aspect should be abandoned 
because in reality members of the four warna are equal (Pitana 1997: 169).
Despite all those debates among Balinese intellectuals, in present-day Balinese villages 
a division of labour is still visible between the gentry and commoners: the gentry tend 
to find jobs in the professions, business and government agencies, while commoners 
predominantly find employment in skilled and unskilled labour, agriculture, and daily- 
wage work (Howe 2001: 31). However, higher-caste people are aware of the tensions in 
regard to hierarchy and in mixed gatherings some try to overcome the caste division. At 
the same time, in other situations, they attempt to enforce differentiation, particularly 
by expecting the formal usage of high and low Balinese, by the endorsement of 
formality in rituals and by preventing high-caste women from marrying down (Howe 
2001, Bellows 2003).
The question of the notion of ‘Balineseness’ and its relation to hierarchy and agama 
Hindu has been more problematised in recent years with the emergence of new 
varieties of Hinduism, imported from India -  particularly in two forms: devotion to Sai 
Baba, and the Hare Krishna which started emerging in the early 1980s (Howe 2001: 
139). Neither of those two religious forms correlates with adat, but instead each has a 
distinctive relationship to adat and to the other (Howe 2001: 6). Consequently, there is 
an increasing divergence between religious practice and other aspects of social life. This 
further problematises the relation between religion and hierarchy. Howe notes (2001: 
7) the ambiguity of the Balinese understanding of hierarchy: the majority of Balinese 
find it oppressive and have therefore been seeking for more egalitarian forms of 
religious practice; yet at the same time most Balinese are very proud of certain aspects 
of their religious culture, such as dance, drama, art and temple festivals, in which
60 He studied Indian philosophy and religion at Banaras Hindu University in Varanasi, and Ibu Gedong 
Oka, and was engaged in the examination of Gandhi’s writings during the Japanese occupation of 
Indonesia (Howe 2001: 80).
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hierarchy is often celebrated. I conclude this discussion on the relation between Agama 
Hindu Dharma, hierarchy and equality, and Balinese ethnic identity with Howe’s 
suggestive argument that:
Hinduism, identity and hierarchy are thus intertwined in complex ways (Howe 2001: 3). 
Following James Clifford (1986), Howe suggests that Balinese ‘culture’ has to be viewed 
as a product of historical struggles and contestations (Howe 2001: 7).
Banjar in Bali
Despite rapid urbanisation, the majority of Balinese still live in villages, known as 
desa,61 with populations ranging from 500 to above 5 000 (Howe 2001: 31). Warren 
notes that the organisation of everyday life in a Balinese village is accomplished 
through five semi-autonomous, intersecting units. These are as follows: the banjar is 
the civic community; the subak is the agricultural association responsible for the 
irrigation system; the dadia is the kin-group based on descendants through the male 
line; pamakasan are temple support groups responsible for the maintenance of the 
village shrine and the organisation of most of the rituals (other than the life cycle and 
ancestral ceremonies of kin-groups and families) and seka which in its broadest sense 
includes all voluntary organisations and workgroups. The most important seka 
organisations in daily life are: banjar, subak and pamakasan and unlike some other 
workgroups and voluntary organisations, they are permanent groups with obligatory 
membership (Warren 1990: 4-5).
The term desa stands for a plot of communal ground on which village temples, markets, 
communal meeting pavilions and house compounds are built. Krama desa stands for 
an association of senior married couples from each house that stands on village 
territory. In most villages members of krama desa meet regularly and are responsible 
for the maintenance of village temples and the performances held in them (Howe 2001: 
31). Villagers are members of a banjar. The word banjar is cited for the first time in a 
Balinese inscription from the 10th century, with respect to temple contributions 
(Warren 1990: 8).
61 There are two kind of desa: desa adat stands for the pre-colonial ‘customary village’. Desa adat exist 
informally and are still responsible for many religious activities. The second one is desa dinas, introduced 
by the Dutch colonial reform during which small desa adat were merged into larger administrative 
villages. The Indonesian state continued the reformation of villages and the desa dinas is formally an 
administrative and political unit (see Warren 1993). The autonomy law that was introduced in 1999 gave 
rise to many debates about the role of desa adat (or customary village) in the autonomy process. Vickers 
and Connor pointed out that desa adat stands as a metonym for ‘budaya Bair (‘Balinese culture’) (2003: 
173) -
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The membership of an association known as banjar council (krama banjar), ideally 
consists of all married couples living in local households. The banjar serve as 
residential associations within the encompassing ‘custom village’, the desa adat (Geertz 
and Geertz 1975: 17-18). Warren suggests that such neighbourhood groups originated 
in the organisation of life-cycle ceremonies. The banjar is responsible for organising 
and maintaining local public facilities and it may request labour from its members for 
this or any other communal goal. Both desa and banjar have awig-awig, written 
constitutions that specify among other things fines and punishments for violation of its 
rules (Howe 2001: 31). In most villages, the population is divided into several banjar 
and in that way the banjar is a section of a desa. However, sometimes there is only a 
single banjar within one village (Howe 2001: 31). The importance of banjar 
organisation is evident from the fact that in the last several decades, with rapid 
urbanisation in Bali, the population of large towns such as Denpasar has been divided 
into banjar (Howe 2001). The banjar council ideally consists of all adult men who are 
banjar citizens. Each member must have a female partner, usually his wife, but 
sometimes his mother or daughter. Without a female partner he cannot be a member of 
the council, since most duties require offerings which women must make. Women and 
children cannot independently be members of the banjar council but are still 
considered as belonging to the banjar. In most cases the council chairman has several 
assistants, chosen by rotation from the council members. Each banjar council owns a 
property and/or a meeting hall with a kitchen where food is cooked for large 
celebration feasts, and sometimes a storage room for dance costumes or musical 
instruments used in celebrations (Geertz and Geertz 1975: 17-18).
Despite the tremendous significance of banjar in Balinese village organisation, Schulte 
Nordholt (1986: 18) argues that in the pre-colonial period the banjar did not have an 
influential position in comparison with the power of the hereditary rulers. He argues 
that the rulers were those who protected the commoners who worked for them rather 
than for the banjar. After the colonial period, village institutions took over some 
functions from the court. Court patronage of arts and dancers was transferred to the 
banjar (Vickers 1980: 7), often together with ownership of costumes and the gamelan 
orchestra (Picard 1990: 46). In this way villagers gained more influence over village 
institutions such as the banjar.62 While Warren (1993) argues for the egalitarian nature
62 In contrast to this Geertz represented a banjar as largely independent of the gentry, arguing that ‘Homo 
hierarchicus and homo Equalis are engaged in Bali in war without end’ (Geertz and Geertz 1975: 167). 
However, Geertz’s analysis of the 19th century Balinese state has been criticised for its lack of a theory that 
clearly explains the relations between village and state (see Schulte Nordholt 1986; Howe 2001).
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of the banjar in contemporary Bali, it is important to notice that increasingly from the 
1970s and 1980s the Indonesian state started using banjar to implement government 
policy on health and hygiene, family planning, and school attendance (Parker 2001). I 
now turn to the formation of two banjar in the Netherlands: Banjar Suka Duka and 
Banjar Bali.
Banjar Suka Duka: 'We are a big Balinese family'
The Banjar Suka Duka in the Netherlands was established in 1995 under the patronage 
of the late I Wayan Mudiarta and on the initiative of several families from Bali who had 
been living in the Netherlands for some years. Before 1995 there were several smaller 
Balinese networks organised around axes of proximity of residence in the Netherlands 
and their common interests. The initiative for a more formal organisation came from 
the realisation that the number of families of Balinese origin was steadily growing, 
especially from the late 1980s. A few years before 1995, people in these smaller 
networks in the Netherlands, who were already celebrating Galungan in their private 
houses,63 initiated the idea that all Balinese people living in the Netherlands (and 
Europe more generally) should celebrate Galungan together and thus get to know each 
other better.
The exact number of families who established the first banjar in the Netherlands is 
difficult to determine, but it is clear that the one group around which others gathered 
later was often referred to as the ‘Group in Amsterdam’, consisting mainly of several 
migrant families who left Indonesia before the fall of the Sukarno government. This 
Balinese network in Amsterdam consisted also of people who migrated to the 
Netherlands in the post-Sukarno era, either sponsored by a Dutch family as young 
economic migrants who wanted to come and live in the Netherlands or as part of a 
marriage union with a person with Dutch citizenship.64
At the same time people, who started coming to the Netherlands in the late 1980s, 
mostly from the Buleleng regency, had other networks, consisting of several families. 
Ibu Ariani was one of the members of this group:
63 My knowledge of Balinese networks in Australia, Belgium, France and Switzerland suggests that this was 
the case with other Balinese networks in different countries.
64 Several people married persons of Indonesian origin who were either born in the Netherlands of parents 
of Indonesian origin, or were born in Indonesia but as young children moved to the Netherlands with their 
parents.
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Before we all joined Suka Duka there was a group of old Balinese people in Amsterdam.
I did not know them before, but Ketut Wiadnya was very close to the old man I Wayan 
Mudiarta, he was like his son (Pariah baan ngidih: surrogate child). Ketut Wiadnya is 
from Karangasem but we all knew him. So in 1994 we started talking with people who 
ran the group in Amsterdam about forming a banjar in the Netherlands. Our group 
consisted of Nyoman Suka, Ketut Suadnya, Ni Ketut Yani, me and some other people 
and we formed Suka Duka together. Ketut Suadnya is not active any more because now 
he lives 6 months in Bali and 6 months in Holland, while Nyoman Suka regularly 
attends and sometimes dances but he is not interested in having a role in the banjar 
council because he is busy with his art and he travels a lot. Ketut Yani has been deputy 
chair (wakil) for several years and I am responsible for arts (seksi kesenian).
It seems that a group of families close to the patron, as well as I Ketut Wiadnya, 
‘surrogate son’ of the late I Wayan Tende, had a prominent role in the 
institutionalisation of the banjar name and the initial structure of the organisation. 
Their ideology of a banjar outside Bali, which I analyse later, persists despite some 
disagreements which are still very strong. The banjar’s name Suka Duka6s translates as 
‘mutual help in joy and sorrow’ and evokes the collective ideology. The banjar is seen as 
a ‘Balinese family’ on which one can always rely.
While Warren suggests that powerful kin or title groups could dominate their banjar 
(Warren 1990: 14), Geertz and Geertz asserted that the structure of the banjar might 
rather play down the importance of kinship (1975: 108). My ethnographic material 
accords with Warren’s observation that banjar relations are regarded as kin-like 
relations and there is a general belief that strong bonds between people within the 
banjar in the Netherlands are seen as of superior importance, not only to ties of 
relationship by marriage (and with the Dutch in-laws) but also to those of the place of 
origin in Bali.
I Wayan Gunawan: If I need help here in the Netherlands my family from Bali or other 
banjar members from Bali would not be able to help me in any way. Our banjar here is 
like a ‘Big Balinese family’ and we can rely on each other. Because in Bali banjar is what 
insurance companies in the West are.
The first Suka Duka celebration in 1995 brought together about 30 Balinese-Dutch 
couples in a hired public building. Each family provided food and by paying an 
entrance fee contributed to the expenses for the rented space. From 1995 the number of 
people attending Galungan celebrations organised by Banjar Suka Duka grew to 
approximately 150 families. The number of families and individuals attending each
6s Suka-Duka is a generic term for a group of religious ceremonies: karya suka =joyful, happy, non-dead 
occasions, like marriage, tooth-filing, 3rd month celebrated occasions, karya duka = sad, death, 
cremation, burial, post-cremation ceremonies. Conversation with Dr H. I. R. Hinzler, September 2004
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gathering varies depending on the season in the Western calendar. If Galungan takes 
place during the summer months, many families return to Bali at that time. If a 
Balinese person is in Bali, the rest of the family attend the celebration in the 
Netherlands. Those temporarily living in the Netherlands as students or contract 
workers also attend, along with family members who are visiting Holland from Bali.
The structure of the present Banjar Suka Duka council (susunan pengurus sekarang) 
consists of : Ketua, the banjar chair, and several assistants responsible for different 
tasks such as: wakil, first deputy; sekretaris, secretary; bendahara, treasurer; 
pemimpin persembahyangan, those responsible for leading the prayers during a 
ceremony; seksi konsumsi, section for catering; seksi sesajen, section for ritual 
offerings; seksi musik dan tata ruangan, section for music and room decoration; seksi 
kesenian, art section; and penasehat, advisers. Some people have multiple roles in the 
banjar structure. Unlike Bali where normally every adult male is a member of the 
banjar council, Suka Duka has only 18 council members, chosen on the principle of 
rotation, and they are responsible for the organisation of social gatherings. 
Interestingly, unlike banjar in Bali, there are several women on the council. Voting for 
the new banjar council occurs approximately every two years: the head proposes 
certain people for the different positions and all those who attend Galungan gatherings 
vote.
In January 2004 when I first attended a Galungan celebration in Amsterdam I met I 
Ketut Englan the present chairman of Suka Duka. During our later conversations I 
learned that Pak Englan wanted to resign as banjar head, initially stating it was 
because of health problems. However, later on I learned that despite some problems 
with his health, the main reason for his resignation was that he wanted to attend 
Banjar Bali celebrations as well as Suka Duka, but realised that this would not be 
appropriate in view of his position as Suka Duka chairman. He explains his attitude 
towards Suka Duka and Banjar Bali by his background:
I was born in Bali, in Denpasar, and when I was 7 years old we moved to Surabaya, Java. 
But for any occasion we went to Bali. That was before the ‘explosion’ of Mountain 
Agung; in that eruption my parents lost everything and then we moved permanently to 
Surabaya. But for all school holidays we went to Bali, I think five or six times a year. My 
mother was half-Dutch and half-Javanese, and her whole family moved to the 
Netherlands after 1956, 1 suppose. I am Balinese but in the first place I am Indonesian. I 
always used to go to the Indonesian Embassy on various occasions. And I am close to 
the ideas that are represented by Banjar Bali. So I would like to attend their Galungan 
celebration in the Embassy. That is not only me, but there are my other friends who
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think similarly to me. The people in Suka Duka are nice, but they are very pro-Bali 
oriented.
It is clear from Pak Englan’s words that divisions between the two societies have deep 
political roots in Indonesian history. While Pak Englan told me that his resignation was 
supposed to be a secret, when I met Ibu Yani, the current deputy chairman, several 
days later, she told me that there were rumours going around in Suka Duka that a new 
chairman would be elected at the Galungan celebration in August 2004. As she 
explained to me, it was usual for the banjar to choose a deputy as the next chairman. 
And she went on ‘But you know, I do not think that Balinese men can accept having a 
woman as banjar chairman. They are not ready for that’. Despite that, I noticed that in 
the next several weeks Ibu Yani made intensive efforts to contact Balinese people who 
needed any kind of help -  from enrolling a child on a kindergarten waiting list to trying 
to give advice about an application for Dutch citizenship. At the same time she was 
keeping Ketut Wiadnya closely informed about her activities. Even though she was 
previously active in similar kinds of activities, I noticed a significant improvement in 
this direction from the time she told me that the new banjar chair would be elected at 
the next Galungan. I interpreted this as her hope of becoming the next chairman, even 
though in her previous casual mention of the new chair she had said that it could not be 
a woman. However, as the day of the new election drew closer, on one occasion she told 
me: ‘Ana, maybe your friend will be the new banjar chairman’. To her disappointment, 
that did not happen, and on 18 August 2004, I Wayan Ariasa was elected as the new 
Suka Duka chairman. Afterwards Ibu Yani told me that she was not disappointed and 
that in fact what happened endorsed her thinking that, despite the fact that Balinese 
men are not living in Bali any more, their ideas about women or Balinese women 
cannot change. What was especially difficult for Ibu Yani to accept was the fact that 
Balinese men with a Dutch wife had not been persuaded to adopt their wives’ gender 
ideology -  they did not have the same expectations of their wives but they did expect 
Balinese women to be, as she said, ‘traditioneeV (traditional). Ibu Yani’s quest for 
leadership in the banjar, even one that is seen as modern, reveals the tensions that 
surround gender expectations. She is not an ordinary woman. She is divorced and now 
lives with her daughter and her Dutch partner 10 years younger. She has been deputy 
for many years and she blames Balinese men for her failure to become president, saying 
that ‘Balinese men are not ready yet’. In saying this, she assumes that they will be 
ready one day, which accords with her frequent jokes about how Balinese men she 
knew from Bali changed and adjusted their strict attitudes towards gender 
relationships while living in the Netherlands. She referred to her electoral failure as due 
to her gender disadvantage.
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Before each Galungan celebration, the Banjar Suka Duka council always meets in the 
home of one of the council members. At this meeting the celebration schedule is 
decided and members present their proposals for that year with respect to their 
responsibilities in the council. By consulting the Balinese uku calendar for that year, 
they schedule the day for the celebration and send invitations to Balinese people, based 
on the list of attendees from the previous year (see appendix one). The banjar council 
tends to send invitations to all people of Balinese origin with whom they have had 
contact at some point, even if those people irregularly or never attended previous 
gatherings. The council perceives it as their duty to inform people about the existence 
of the banjar and its activities. Since 2003 two of the council members have posted 
details on a banjar web site in the Indonesian language. This gives information such as 
the venue for the next Galungan celebration, photographs of previous gatherings and 
basic data about Balinese Hinduism, Galungan days and the role of the banjar in 
Bali.66
While membership in the banjar in a Balinese village is compulsory, irrespective of 
membership in the council, in Suka Duka this is not the case. Families and individuals 
who attend banjar celebrations have no obligation to attend other meetings, or to help 
the banjar in any way. This is purely optional. Only the entrance fee is compulsory for 
those who participate.
Remittances to Balinese Banjar
Most Balinese living in the Netherlands see themselves as supporters or members of 
one of the baTijars (Suka Duka or Bali Banjar). However, all Balinese men, even those 
who are not planning ever to live in Bali again, donate money to their banjar in Bali, 
because they cannot actively participate in it. ‘If I do not pay I would not be 
remembered, I would lose my place’. While women are not supposed to contribute to 
their parents’ banjar, they do support their parents financially. Very often I heard 
complaints from women that the money they send goes to the banjar rather than being 
used for household needs. Marrying a Dutch man has the consequence that in most 
cases the ceremonies for the children of such a marriage would take place in the wife’s 
parents’ house in Bali. However, even after marriage a woman contributes significantly 
to her parents’ household. In many cases the parents have one or more sons still living 
with them, but their contribution is often less than that of their sisters living abroad. In 
such cases, when a sister is the one who is contributing more although her brother is
66 http://wvm.banjarsukaduka.nl
62
CHAPTER TWO: Creating a Banjar Overseas
the one in charge of the family income, especially if the parents are very old, then she 
would with her other sisters, or other relatives, covertly try to persuade the brother not 
to waste money on gambling and drinking.
Remittances to the banjar in Bali exemplify the importance for men of maintaining 
relations with the banjar. This is best described in I Wayan Ariasa’s words:
If somebody is not able to attend banjar duties he is expected to make a contribution, 
usually through his family in Bali who would do that in the absent person’s name. This 
is necessary because ‘that is the village where I was born, that is the land I belong to’! 
Maintaining ties not only with the banjar but with one’s family temple, one’s kawitan, 
is crucial. As Pak Merta expressed it:
Kawitan is very important. The Balinese family tree is like a pyramid -  kawitan is the 
starting point of it. You must know it -  it’s your identity, it is who you are! You must not 
forget your kawitan -  your origin! If a Balinese person forgets his kawitan and neglects 
his obligations towards the family temple, he will have a lot of problems in his life...We 
Balinese, no matter where we are, keep contact with our origins, with our land. Like 
before I went to Bali in 1995 I saw a temple in my dreams and I knew that was near 
Kuta, even though I had never been there before. Then I forgot about it but once again I 
had a visitor from this temple in my dreams. This person told me the name of the 
temple. And when I went to Bali I asked my family about this temple and they told me 
that it was in Kuta! I went there, I recognised it from my dream but I know that I never 
went there before. I cannot explain it. That is our culture -  we have relations with our 
origins, our land!
Earlier scholarship has noted the importance of people’s relations with their kawitan, 
and especially of recovering lost ties with one’s origins (see Geertz and Geertz 1975: 79; 
and Pitana 1997). Warren suggested that the Balinese concept of kawitan (origin) 
might cause certain tensions between ties of kinship and community, and more 
fundamentally between concepts of hierarchy and equality (Warren 1990: 13). While 
most of my interlocutors stressed the importance of their kawitan, the differences 
between different adat67 (customs) associated with a different origin (kawitan) are 
played down in the context of the banjar in the Netherlands.
By paying to the banjar, Balinese men celebrate their relations with their land of origin, 
while they are living overseas. While women are not supposed to contribute to their 
parents’ banjar they still contribute to their families. This would not be the case if they 
stayed in Bali and married Balinese men.
67 Howe suggests that adat can be described as customary practices that incorporate the Hindu-influenced, 
ritualised religion of pre- and post-colonial Bali (Howe 2001: 139).
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Banjar Suka Duka ideology
Being a family, helping banjar members who are in need of help, and not having 
relations with the Indonesian Embassy or the Dutch state are seen as the main 
characteristics of Suka Duka.
Ayu Ariani: We want to give people a feeling of togetherness -  of family.
Suka Duka has not been formally registered in the Netherlands as a national minority 
group and thus is not eligible for the government’s financial subsidy.68 Wayan justifies 
this as follows:
Many minority groups in the Netherlands organise themselves only to get a subsidy 
from the Dutch government -  Balinese are not like that! Suka Duka should be what a 
real banjar in Bali is -  self-sufficient and able to solve its own problems.
The Suka Duka council regularly takes care of members who have family problems. At 
the gathering in August 2004 that I attended, the council considered ways in which 
they could help a Balinese woman exposed to domestic violence. At the time she was 
living in Bali with her Dutch husband and even though she had two children with him, 
she did not have the right to come to Holland without sponsorship. Council members 
were considering paying for a ticket for her and her children to come back from Bali 
and to contact her husband’s family to ask for possible sponsorship from their side.
Several years back, the banjar chair, Ketut Wiadnya, took a widowed Balinese woman 
and her two children to live with him and his family for almost a year since the woman 
could not find a job because she could not speak Dutch and her children were too young 
to look for employment. This emphasised his position in the banjar.
Banjar Bali
As a consequence of the fast growing number of people attending celebrations and the 
emergence in 2003 of major disagreements over the leadership of the Banjar Suka 
Duka, a new banjar was formed, named Banjar Bali. This organisation was formally 
established on 1/08/2003 by Ni Putu Mariyani (owner of the Deva travel agency and 
Deva charity group, Saskia Dharma -Visser) and her husband I Wayan Dharma, a 
previous chairman of Banjar Suka Duka. The initiators proposed an association that 
would have an accurate schedule of events during the year and could offer more events 
to its members, beyond just the Galungan celebration.
68 For detailed discussion on the regulation of ethnic minorities in the Netherlands see Penninx, Schoorl 
and van Praag (1993).
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There were three major reasons for the split with Suka Duka. The first was that the 
group who formed Banjar Bali, all of whom came from the second wave of migration, 
wanted to get support from the Indonesian Embassy and wanted to incorporate a 
charity organisation within the banjar. The second set of disagreements was related to 
the nature of banjar social activities: those who separated wanted to have activities 
other than Galungan celebrations. Moreover they agitated for bilingual Balinese-Dutch 
programs in those gatherings.
The political disagreements are best outlined in Wayan’s words:
I think we and the people in Suka Duka have a different perception of many important 
issues. That is a great pity because we are Balinese and we should stay together, but the 
people from Suka Duka do not want to have any connection with the Indonesian 
Embassy. They only want to meet twice a year, eat and talk Balinese, which is also fine. 
But I have this big dream that I want to do something with Balinese people and other 
minority groups here in Holland. And Suka Duka does not want to have contacts with 
other organisations here in Holland and that is a pity. But the reason for this is that they 
do not want to have connections with the Indonesian Embassy. That is because their 
leaders (one of whom has already passed away) had a problem during the Sukarno 
period. They were communist or something like that. I do not know anything about that. 
They say that they were only students but everybody knows they were politically 
involved and were supporters of Sukarno’s politics, and they are very aggressive, you 
know. They have a very different perception of Indonesia from me and my friends, Ketut 
Englan and Made Muliani.
But I really wanted to assure them that they are welcome to come to the Indonesian 
Embassy and I talked with the Ambassador, telling him that we have people in our 
Balinese community who had problems during the Sukarno period, and he said ‘That is 
not a problem, they are welcome to come to the Indonesian Embassy’. And still they do 
not want to come to the Embassy and I don’t understand why. There are a lot of 
opportunities in working with the Embassy and if we get into difficulties they can stand 
behind us. Because we are Indonesians! I do not know what their problem is: maybe 
they’re afraid or they harbour hatred towards Indonesia. I do not know. But every time 
I go to Suka Duka I feel I am not welcome but they, they think they are the best! They 
talk Balinese and make offerings in the Balinese way but that is not everything, and we 
are living here! We should adjust to the situation here and the fact that most of us have 
Dutch partners and our children are growing up here.
Wayan Darma is clearly expressing his deep disagreement about political dispositions 
in relation to both Indonesia and Holland and about what being Balinese outside Bali 
means for him and for other people. Banjar Bali was registered with the Chamber of 
Commerce and at the Indonesian embassy, as a charity organisation of the Deva group, 
a travel agency and organiser of various events including Indonesian dancing and food 
festivals.
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Shortly after the organisation was established, information about the new society was 
announced on a web site.69 Unlike the Suka Duka, Banjar Bali used the Dutch 
language, emphasising the fact that the majority of Balinese people living in the 
Netherlands have Dutch partners and children who are not able to understand either 
Indonesian or Balinese. Organisers proposed to publish a newsletter in which they 
would inform their members and others interested about different Balinese beliefs and 
about upcoming festivals and important days in the Balinese calendar. In this way, they 
proposed, Dutch spouses and children would have an opportunity to learn about Bali. 
The newsletter was to be published every three months and to be available on the 
internet. As it happened the first and last one was published in October 2003. It 
requested that everyone interested send a membership application to the banjar 
founders and informed them about the venue and program for Galungan celebrations. 
Furthermore, the newsletter provided several informative paragraphs on Balinese 
Hinduism and the five principles of its belief system and caste system, and the 
organisation of banjar in Bali. 70
However, after the first Galungan-Kuningan celebration in January 2004, the 
leadership became embroiled in a series of disputes similar to those that earlier caused 
the separation from the Banjar Suka Duka. The owner of the Deva group was accused 
of not informing the rest of the banjar members of business deals in which the Banjar 
Bali name was used. Because of that, Galungan-Kuningan was not celebrated in 
August 2004. People who had excluded the owner of the Deva group from Banjar Bali 
decided to celebrate Galungan-Kuningan once a year and also Nyepi (Balinese New 
Year). The next Galungan-Kuningan celebration was scheduled for 18 March 2005 but 
was not celebrated in the Indonesian Embassy. Wayan Darma explained to me that 
Banjar Bali did not get many adherents because many Balinese disapproved of Ni Putu 
Mariyani.
Before I proceed to an analysis of Balinese discourses on banjar in the Netherlands I 
will describe the Galungan celebration in Bali and its transformations in the 
Netherlands, as celebrated by both Banjar Suka Duka and Banjar Bali.
69 ww.devagroup.nl “We want an organisation which is well organised and can offer our members 
satisfying events. Since our organisation is registered with the Chamber of Commerce and with the 
Indonesian Embassy, we hope to reach as many interested people as possible.” (Doordat onze vereniging 
is geregistreerd bij de kamer van koophandel en bij de Indonesische Ambassade, hopen wij zo veel 
mogelijk geinteresseerden te bereiken.)
70 www.devagroup.nl
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Galungan-Kuningan day celebration
Galungan is a pan-Balinese festival, occurring once every 210 days according to the 
Balinese uku calendar.71 In the complex cycles of ceremonies that individuals72 attend, 
the Galungan, Kuningan and Nyepi are considered the most important pan-Balinese 
festivals. As previously noted, Galungan celebrates the victory of virtue (dharma) over 
evil (adharma). This view of the function of Galungan is also held by the Indonesian 
state-supported agama Hindu. It is a time of particularly generous offerings and 
celebrations at all temples, during which, it is believed, deities and ancestral spirits 
descend to earth to be honoured and receive gifts. The tenth day, known as Kuningan, 
is devoted to honouring the ancestral spirits, and special food is prepared, such as 
yellow rice (kuning), and new decorations are placed around the house accompanied by 
elaborate offerings. The ancestors’ visits last until Kuningan. The focal part of the 
ceremony, besides prayers and elaborate offerings, is the communal slaughtering of 
pigs and the consumption of lawar -  a cooked mixture of vegetables, spices and pig’s 
blood.73 Howe observes that Galungan is a bhuta yadnya, or sacrifice for demonic 
forces. It is believed that disruptive forces have reached their peak and must be brought 
under control. During Galungan and Kuningan, festivities are accompanied by 
numerous Barong performances. Barong often moves from house to house where 
offerings or small payments in money are made. It is said that Barong is taking control 
of the bhuta kala (spirits). Sometimes they are supposedly forced to enter into Barong 
but are then removed (Howe 1980: 234; Eiseman: 1989: 319-320).
A comparison of the Galungan-Kuningan celebration as performed in Netherlands, 
and especially of the Galungan-Kuningan days of the two banjar, reveals important 
contrasts between the two organisations. During my fieldwork I attended two 
Galungan-Kuningan celebrations organised by Banjar Suka Duka and one organised 
by Banjar Bali. Before the celebration in January 2004 the leaders of the two banjar 
consulted each other about the days when the celebrations should take place, so as to 
prevent overlap and to allow people the opportunity to go to both celebrations. After
71 There is a complex calendric system in Bali that consists of several different calendars and their various 
conjunctions. For a detailed description see for example Goris (i960: 114-129) and Eiseman (1989: 172- 
192).
72 For the calendric rituals see for example Covarrubias (1937), Goris (i960) and Eiseman (1989).
73 Covarrubias (1937), describing Galungan celebrations referred to it as the most elaborate of all Balinese 
ceremonies accompanied by the most elaborate offerings and penyor erected at the entrance of every 
house. He also mentioned the performance of the Barong and kris dance.
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coming back to Australia I was regularly informed by my interlocutors about what had 
happened at each gathering and what changes were seen as more important than 
others. I also kept checking the websites and observing the changes happening over 
time in representations of the banjar. I discuss this shortly.
Suka Duka's Kuningan day celebration
Suka Dukas celebration took place in Amsterdam on 24 January in a hired public 
place. It involved many Balinese people and their families. The Banjar Bali celebration 
took place on 25 January in the Indonesian Embassy in The Hague. It attracted fewer 
Balinese people but more Indonesians and others interested in humanitarian fund­
raising for Indonesia and Bali. Unlike Banjar Bali, Suka Duka gatherings are not 
publicly advertised but are open to the public. Many mixed families invite their friends. 
Members of the general public interested in Bali are more than welcome. Both banjar 
require all attendees to dress in the traditional Balinese clothes: kebaya (blouse) and 
sarong (wrap-around skirt).
Suka Duka adherents gathered around 140 families on 24 January in Amsterdam in a 
building that had been hired from a primary school, which uses it for various school 
celebrations and occasionally hires it out for similar communal occasions. The building 
has one large room with a kitchen and one smaller one that served as a changing room 
for Kuningan participants.
The beginning of the celebration was scheduled for 13.30; however, those helping with 
the decorations and preparation of the offerings arrived earlier (see Figure 1 and Figure 
2). The women made banten offerings74 of fresh fruits, sweets and rice and decorated 
the place with fresh flowers and pajeng (ceremonial umbrellas) stored during the year 
in the house of one of the council members, and also constructed the wooden structure 
for the offerings. Pak Ketut Merta was the only man who actively helped in the 
placement of offerings on the altar.
74 Offerings are necessary for the success of a ritual as each offering has a specific purpose. A major 
component of many offerings is food. Spirits and ancestors are expected to consume sari (the essence) of 
the offerings and consequently to reciprocate by protecting those who made the offerings (see Howe 2001). 
There are five main types of offering. These are: Dewa Yadnya for the gods and deities; Manusa Yadnya 
for human beings’ life-cycle rituals; Resi Yadnya for the consecration of priests; Pitra Yadnya for the 
purification of the souls of the dead and to the ancestor spirits; and Bhuta Yadnya for demonic forces (See 
Eiseman 1989: 226-234).
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In the meantime other participants started coming and changing into kebaya and 
sarong. Women decorated their hair with flowers and those who were to dance 
changed into dance costumes. Several Balinese women had brought a few extra kebaya 
and sarong that they could offer to (mostly) Dutch people who did not have the 
appropriate clothes for the ceremony. Obtaining the dress for Galungan is one of the 
important features of any visit to Bah. Balinese take their Dutch partner to the best 
place to buy proper clothing for the next Galungan. While Balinese women would 
choose clothes for their Dutch partners, Dutch women, when they are in Bali, will meet 
Balinese women they already know from Holland to choose new clothes for the next 
Galungan. Most Dutch men and women would follow the clothing requirements. The 
required clothes for the celebration consist of the baju, shirt with sleeves; kain, sarong; 
saput, over-skirt; umpal, sash; and udeng, headcloth for men; and for women, kain; 
kebaya, blouse; sabuk, belt; and selendang, sash over kebaya.
The celebration started with the welcoming words kata sambutan from I Ketut Englan 
the banjar council head. Shortly after that Ni Ketut Yani performed the tari sambutan 
oleh welcome dance. Then I Ketut Engalan invited all guests in Balinese to join in a 15- 
minute prayer. The Balinese people approached the open place to take up a position for 
prayer and most of the Dutch people joined them. Most of the families knelt together 
and followed the Puja Tri Sandya,7$ which had been distributed to everybody in 
advance. The prayer was led by Anak Agung Ida Bagus Suadnyana, from a Brahmana 
family. Although his father in Bali is a priest he is not a priest himself and is not seen as 
such by banjar members. Still, because of his Brahmana background he was chosen to 
lead the prayer. However, he was not the only one to lead prayers during the Galungan 
celebration. Two other members, I Ketut Wiadnya, the ‘son’ of the inaugural member, 
and I Ketut Merta, one of the people from the first stream of migration, led prayers in 
rotation. Most people, regardless of their ethnic origin, sat in circles in front of the altar 
to pray76 (see Figure 3).
After the prayers, most people took photos with their family and friends in front of the 
altar (see Figure 4). These are thought to be very important. They were later posted on 
the banjar’s website. Most importantly, those photos can be sent to family and friends 
in Bali, or made available via internet. Many were very happy ‘to be on the internet’. 
These photos are also an important illustration of the social dynamics during the 
Kuningan day. For many months after the celebration people would talk about who was
See appendix two.
76 Menstruating Balinese women would not take part in the prayers and 1 learned that some Dutch women 
also accepted this restriction because they did not want to ‘offend Balinese tradition’.
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making new friends, and who the new people were who attended. Did old friends 
communicate as much as they were expected to or were arguments developing between 
them? The possibilities of conflict between Balinese and their Dutch partners would be 
closely observed. Sometimes even a brief conversation between two Balinese people of 
the opposite sex would lead to gossip about possible transgressions. This is very likely 
to happen in relation to people whose Dutch partners are much older than themselves. 
The relationships of people in this situation are closely observed from year to year. One 
example is that of I Kadek Tama, a 24 year-old man who has been in a relationship for 
five years with Kaatje, 45 years old. Another is Ni Ketut Sutiati, who claims that her 
father forced her to marry 56 year-old Dirk because of the expensive presents that Dirk 
gave to her father promising that if he married Sutiati, he would build a big house for 
her father in his village courtyard. Even though they have been married for two years 
already Dirk has not yet started building the promised house.
Afterwards three sets of Balinese dancing proceeded, starting with Tari Cendrawasih, 
followed by Tari Legong Kraton, and finishing with Tari oleg Tambulingan danced by 
Balinese women who belong to loosely-organised dance groups that perform on various 
occasions (see Figure 5). I discuss dance further in chapter five. The people in charge of 
food preparation served food which, in addition to other Balinese dishes, included a 
babi guling (suckling pig), the secret preparation of which the organisers are 
particularly proud (see Figure 6). Then dancers started dancing again, asking others to 
join them. The celebration ceremony finished with Bola-bola oleh, a gambling game 
(see Figure 7).
At the very end of the day, members of the banjar committee had a brief meeting at 
which they counted the money collected from entrance fees, and people who had 
contributed materially to the celebration, mostly by purchasing food and drinks, were 
reimbursed. Those living further away or who had young children left immediately, 
while others who regard going out to play pool or to a disco club afterwards as a 
integral part of the Galungan day stayed on. Many people who attend a Galungan 
gathering talk about it as a time of intense sociability which includes the sharing of 
food, gossip and laughter.
Banjar Bali Kuningan day celebration
Unlike Banjar Suka Duka, Banjar Bali’s celebration did not usually have an entrance 
fee. Instead, those attending were expected to make a contribution to a charity 
organisation run by the Deva Group. The gala celebration on 1 February in Utrecht,
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however, did have an entry fee of 45E for both banjar members and guests which, as 
stated by the organisers, would be a contribution to the Giri Asih Christian 
foundation.??
The Banjar Bali Galungan celebration, held a day after the Suka Duka celebration, 
started at non with Balinese dancing (Tari Cendrawasih, and Tari Legong Kraton). 
Unlike Banjar Suka Duka, everything was bilingual: Indonesian and Dutch. Around 50 
people gathered that day in the Indonesian Embassy. Most of the non-Balinese who 
attended participated in the Puja Tri Sandy a prayer. None of the participants failed to 
bring or make offerings (see Figure 8).
The lunch was prepared by Lonny Garungan, the famous chef who has been presenting 
cooking shows on Dutch television for many years. Though born in Bali, he is not 
Balinese but always dresses in Balinese clothing for his TV shows?8 (see Figure 9). The 
lunch was followed by short stories for children told in both languages. The central part 
of the festivity was dedicated to the promotion of the Banjar Bali charity and the 
Children of Indonesia Charity, both run by the Deva Group. The festivity ended with an 
improvised karaoke series consisting mostly of popular Indonesian songs.
Balinese discourse about banjar in the Netherlands
I now elaborate the principal differences between the two organisations and articulate a 
conceptual framework for banjar beyond Bali.
Three major differences divide the banjar in the Netherlands. One relates to the core 
understanding of the banjar, the second relates to bilingual Galungan celebrations, 
while the third represents a deep political division between the two organisations.
Suka Duka adherents strongly believe that banjar should not do charity-oriented work 
and should not be registered with the Dutch state or Chamber of Commerce. As they 
say: ‘Suka Duka is for the community; it is for the people, not for profit or business 
arrangements’. Its council wishes to be seen by its members as a big Balinese family on 
which they can always rely. Suka Duka is seen as a broad, egalitarian organisation in
77 The organisation has been in existence since 1963. It was initially set up for the relief of children who had 
lost their parents and family during the eruption of the volcano Agung. Today Giri Asih cares for 68 
children, both orphans and children who have been abandoned by their parents.
78 Lonny’s father was born in Manado (North Sulawesi) and his mother was born in Bali of Ambonese 
parents.
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which the adat of one local village is not preferred over that of any other village. Being 
Balinese is articulated in the most universal and common terms for all Balinese, 
without assertion of local characteristics. Most people would routinely notice local 
differences in Bali, but they strongly emphasise that Galungan days and Nyepi 
(Balinese New Year) are the same for all. But while this attitude is preached by the 
banjar council and supported by some other members, those who are more keen to 
retain the ‘authenticity’ of their own village ways, strongly criticise this attitude as 
‘inauthentic’. Faced with the lack of Balinese temples in the Dutch landscape and their 
inability to celebrate Galungan days fully because of work obligations, they refer to 
Banjar Suka Duka in the Netherlands as a ‘modern, international banjar’.
Banjar Bali members agree that a banjar in Holland can only be a modified version of 
what the banjar in Bali really is. However, for them the mutual help of banjar members 
in Bali is seen as the most important criterion. In their view such mutual help is best 
expressed through supporting charitable organisations. Since Balinese and Indonesians 
living in the Netherlands are wealthier then those living in Bali, they can afford not only 
to help their village and their families but other people who are in need of help through 
charitable organisations. The organisers stated that in Bali everybody contributes to the 
banjar, and there should be no reason why those who live in the Netherlands should 
not provide help to those in Bali who are in need of it.
Still, Suka Duka adherents also make donations to people in Bali. With their numbers 
in the Netherlands steadily increasing over the last few years, the amount of money 
collected from the Galungan entrance fee now exceeds the cost of organising the event. 
There have been a number of discussions within the banjar council and among banjar 
members about how best to deal with this surplus in the banjar budget. There are two 
main streams of argument. One advocates the improvement of the banjar facilities, 
such as special pots to keep food warm during the ceremony, or the purchase of more 
elaborate decorations for the place where the ceremony is held. More ambitious 
members propose investing the money to buy a permanent building or a room in a 
community centre which can belong to the banjar, and where banjar equipment can be 
kept. Some think that this should incorporate a small temple and that the permanent 
space would serve as the main community gathering point, which would also be, among 
other things, a good place for children to learn about ‘Balinese culture’. There are many 
opponents to this, mainly because Balinese people are dispersed across several cities 
and even in the bigger cities with a larger number of families, this number rarely 
exceeds ten. The main opposition arises from a common feeling that most people would 
not be able to participate in various organised gatherings more often, or at least not as
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often as they would like to. However, it appears that the majority is more concerned 
that those who live closer to the place of the permanent Balinese centre would have too 
much influence in the organisation of the centre’s activities.
Those who argue for donations to be sent to Bali get involved in endless arguments 
about to whom, and especially to which part of Bali, donations should be sent. In this 
regard different games of influence are waged to determine the final decision. The most 
significant donation of about 3 million rupiah, approximately $A400, was made to the 
Besakih temple; often referred to as the ‘mother temple’ of all temples. But most 
Balinese living in the Netherlands still help their own families in Bali and cannot or do 
not wish to contribute to charitable organisations as well. They often regard charitable 
organisations with suspicion, wondering who will receive the funds and whether the 
charity’s organisers are raising funds for their own benefit.
Secondly, different attitudes towards the language used in the banjar’s gatherings 
remain an important source of disagreement between the two banjar.
Most people from the Suka Duka value the opportunity to speak Balinese all day, and 
most regard the Galungan day as the ‘Balinese day’. They emphasise the importance of 
having an opportunity not only to celebrate Galling an-Kuning an days, but to meet 
other Balinese, eat Balinese food and communicate in the ‘Balinese way’. In this context 
the usage of Balinese language is an important manifestation of cultural identification. 
On the other side, Banjar Bali members argue that the Balinese have to accept that 
they are living in the Netherlands and that almost all of them have Dutch partners, and 
consequently their children cannot speak either Balinese or Indonesian. Therefore 
banjar gatherings should be bilingual.
Thirdly, as previously stated, deep political divisions between the two organisations 
played a prominent role in the initial separation of the two groups. Some of the Suka 
Duka council members left Indonesia in the early 1960s, when Sukarno was the 
President of Indonesia. After the fall of Sukarno’s government, the mass killings of 
communists in Bali and Indonesia, and the coming to power of President Suharto, they 
remained in Holland. Therefore they still strongly oppose having any connection with 
the Indonesian Embassy or the Indonesian state. One of the Suka Duka council 
members said:
We cannot accept being sponsored by the Indonesian Embassy because we do not have 
political relations with them, nor do we want relations with the Dutch state. We want to 
be self-sufficient!
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Moreover, even younger Suka Duka members who were not involved with Sukarno’s 
regime do not want to have their festivities celebrated in the Indonesian Embassy. Most 
of them think that Indonesia is ‘using’ the Balinese ‘good name’. They clearly want to 
present themselves as different, and especially as different from Javanese and from 
Indonesian Muslims. They present the Balinese as a ‘peaceful and unique people’ 
within Indonesia.
Unlike Banjar Suka Duka members, who mostly come from small Balinese villages, 
most of the Banjar Bali supporters have lived for a number of years in other 
Indonesian islands or have close relatives who are not ethnic Balinese. Before 
separating from Suka Duka, Banjar Bali members proposed to the council a plan of 
cooperation with the Indonesian Embassy. Wayan Adnyana obtained the Indonesian 
Ambassador’s personal assurance that all Balinese were welcome to come and freely 
celebrate their festivities in the Indonesian Embassy. However, Wayan Adnyana and 
his followers were uncompromisingly rejected by Suka Duka council members, and 
thus the separation became inevitable.
What I have sought to highlight in this exploration of the relationships between the two 
banjar societies is the way in which the original banjar of Bali -  a local civic group -  
has been reconfigured in the new urban setting of the Netherlands. I have described 
how ideas of Balinese-ness are articulated differently, the first celebrating a common 
notion of Balinese distinctiveness from other Indonesians and from the Dutch, the 
second rather stressing relationships with Indonesians and the Dutch state.
Traditions in the making: Galungan day, ancestral presence, and new 
cultural practices
Galungan day celebrations in the Netherlands, especially as promoted and celebrated 
by the Banjar Suka Duka are days both of intense social activity and of religious 
practice and lavish offerings. Most adherents believe that wherever they go their 
ancestors can see them, so it is important to have Galungan-Kuningan celebrations. 
Most believe that the ancestors give priority to visiting their house of origin and the 
original house temple where the shrine dedicated to the ancestors is located, but they 
might come to the Netherlands or any other place where Balinese people are living. 
However, as Howe points out, people in Bali understand cultural practices and religious 
beliefs in various ways (for a detailed discussion see Howe 2000)79 and so do Balinese
79 Howe (2000) offers a compelling critique of Geertz (1973) and Wikan (1987,1990) arguing that both
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people in the Netherlands. Thus it is important to acknowledge that the views of Suka 
Duka adherents are not unified and there are many tensions and disputes over different 
visions of ancestral presence.80 In this regard there are endless debates about the 
existence of sekala/niskala81 outside Bali. In a similar way there are ongoing debates 
about the use of Balinese magic outside Bali82 and its ‘strength’ when it is exercised in 
the Netherlands rather than in Bali.83 Some people are concerned that the invisible 
world (niskala) cannot be sensed in the Netherlands or anywhere outside Bali for that 
matter, while others are convinced that it exists everywhere, and Balinese people can 
sense it.84 The latter put significant effort into teaching their children about this even 
though they might enter into disputes with their Dutch partner as such beliefs tend to 
be dismissed as superstitious. Others are convinced that one can practise Balinese 
magic in the Netherlands as well as having dreams that ‘tell’ a person about Bali -
authors have homogenised ‘the Balinese’ in that they authors put more emphasis on distinguishing 
between ‘us’ and ‘them’ rather than on variations within particular societies (Howe 2000: 41).
80 One of my interlocutors explicitly stated that he does not think much of the ceremony and that he comes 
only to see his friends. At the same time he usually takes an active part in the organisation even though he 
is not on the banjar council.
81 The invisible world (niskala) is believed to be inhabited by ancestors and spirits, while ordinary mortals 
inhabit the visible world (sekala). Revelations through spirit possession, dreams, visions, voices from 
heaven, or unusual objects, are the channels by which people can make connections between apparently 
unrelated events and thus see their invisible ancestors in the visible world (Howe 2001: 55).
82 Some people are convinced that certain individuals might bring it from Bali while one man confessed to 
bringing special oil that he obtained from a balian (diviner/healer) while on holiday in Bali the purpose of 
which was to make his wife fall in love with him again. He also mentioned that it worked and his wife did 
not leave him. When 1 talked with his wife, without mentioning this story, she mentioned problems in her 
marriage suggesting that her husband put more effort into learning Dutch and going to school to take a 
course in public administration which gave him a better job. She mentioned that their main problem was 
that he was disappointed at being a cleaner and while he wanted a better job he did not take the necessary 
steps to improve his situation. This was a frequent source of arguments, as she could not help him except 
by giving him moral support and sharing household chores.
83 On several occasions I was told with regard to a Balinese woman I have known for some time that she 
practises black magic and that she is very good at it. The explanation for this was in fact that she had a 
boyfriend ten years her junior with whom she had been living for several years. There was general disbelief 
that a young man would stay for such a long time with an older woman if she was not practising magic 
(guna guna) on him.
84 One interlocutor was seriously disturbed by mosquitoes during the night and very' concerned that 
somebody was trying to do something bad to her. When I asked her to explain that to me, she said that the 
mosquitoes did not look like real ones but were rather large and very persistent. She further explained that 
some people have the power to change themselves into different forms and then attack others during the 
night and harm them. When I asked would that person be from Bali or from the Netherlands she replied 
that the person could be from Bali as those creatures have great powers, but there are some bad, envious 
and powerful Balinese people in the Netherlands as well. According to her, leyak can travel anywhere and 
visit anybody, but Balinese people in the Netherlands can also take on such forms.
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according to this view people living in the Netherlands have ‘connection’ with their 
ancestors, and indeed are thus the reincarnation of their ancestors. And so the 
Galungan ceremony should be performed in the Netherlands -  even though the main 
celebration takes place at the original temples -  or wherever Balinese people are living. 
As I was told many times, ‘our dead relatives can see us no matter where we are living’. 
And their presence is felt every day and in everything practised. Ibu Yani spoke of her 
recently deceased father:
Since my father passed away I always leave a bit of rice and anything else I’m cooking 
that day on the range hood for my father -  just in case he is around.
I Made Wijaya spoke in a similar way of his grandmother:
My dead grandmother comes into my dreams because I was her closest grandson and 
we still have to do the cremation ceremony for her. I dream of her very often.
However, on another occasion Made mentioned watching a program about Balinese 
culture, religion and traditions on television and hearing that Balinese magic cannot be 
practised outside Bali. Unfortunately he was not able to tell me the name of the 
program but he used it to justify that as a truth, claiming that not many Balinese people 
in the Netherlands believe in such superstitions and that it is mainly old people in Bali 
who have such beliefs. It is important to mention that we held this conversation in front 
of his wife who was teasing him about being superstitious and believing in magic. Made 
was very keen to explain that he does not believe in magic but does believe in 
communication through dreams with his dead grandmother, explaining this to his wife 
as a ‘normal’ state for a Balinese person as that is a part of belief in reincarnation. Such 
conversations between partners would sometimes lead to debates about modernity and 
tradition (or in this case backwardness),8s in which the Balinese person would ascribe 
certain beliefs to Hinduism and so position him or herself as modern but religious. 
However, there are Dutch people who have deep respect for Balinese beliefs and 
represent themselves as believers in Balinese Hinduism, usually accompanying this 
with stories of how that happened and how they started believing. Those stories are 
always related to inexplicable happenings in Bali in which certain dangers were 
overcome86 or people were cured by local balian.87
85 Belief in leyak; telling stories to children that are considered superstitious can be a cause of conflict.
86 Marianne said that she fell into many dangerous situations while in Bali but she was always saved at the 
end. And she would say ‘Bali protects me, there is something very special over there, something I cannot 
explain but I feel protected’.
87 Jimm told me in confidence that he and his wife Nyoman were trying to have children for four years and 
as nothing worked (they visited the best specialist in the Netherlands) they went to Bali to a balian. He 
mentioned that both he and his wife had undergone special rituals that he did not want to talk about but 
that after that she got pregnant. He said that they do not mention this often to non-Balinese people as they 
might think that they are superstitious. Needing to give more explanation to me, he added: ‘I am an 
engineer, I am a very rational person and I never believed in this sort of thing before. I know there are
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Non-Balinese often ask about the meaning of Galungan. The most common answer is 
that Balinese Hinduism cannot be learnt from books but only by practising it in daily 
life. So the Balinese advise their Dutch partners as well as their children to come and 
participate in the Galungan celebration and in that way learn about Balinese 
Hinduism. However this is usually not a satisfactory answer. Accordingly, the council 
members decided to translate the explanations about the Galungan-Kuningan posted 
on the banjar website. Some people complained that they could not find satisfactory 
explanations about Balinese culture in the Lonely Planet guide while other available 
literature was far too academic and difficult to comprehend. After a while, someone 
broke the news that Eiseman’s book Bali: sekala & niskala (1989) was an excellent 
resource about Balinese religious practices, and as this was supported by Balinese 
people who had read the book, it soon became the usual gift for Dutch people on many 
occasions.
Cultural puritans within Banjar Suka Duka are concerned about catastrophic 
predictions for ‘individualistic Western’ society which will result in the following:
People will not need a family;
Loose relationships may not lead to marriage;
Children will not learn to respect and care for their elders;
Lack of respect for any other values except consumerism will lead to further
disasters.
The Galungan celebration is seen by cultural puritans as an opportunity to prevent 
being disastrously blinded by material values and Dutch consumerism and to show that 
family values and togetherness and people’s ability to share what they have are the 
most important things. Celebrating Galungan in the Netherlands as well as affirming 
Balinese sociality plays an important role in warding off ancestral anger and thus 
ensuring the universal well-being of individuals and their family. Those presumably 
‘Western values’ are contrasted with Balinese ones, and all those who are seen as part of 
the ‘Western’ way or who wish to follow it will end in disaster. Moreover, the instability 
of family values is seen as threatening to disorient the whole world. This Occidentalism 
is often contrasted with so-called ‘Asian values’ and, as Dirlik (2001) rightly reminds 
us, such attitudes ignore the fact that what has been considered as ‘Western’ has been 
internalised in Bali for many decades. As Picard (1996) points out, Balinese culture and 
tourism have been tightly interwoven for many decades, hence cultural tourism. Thus
people in the Netherlands involved in spiritual things like the ‘new age’, but I always thought it silly. Now I 
don’t know what to say. I can’t explain it but I do believe it’.
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one can hardly take up a firm position as a representative of a culture that is ‘pure’ and 
whose strict boundaries prevent it from contamination (see Dirlik 2001: 5).
While not many Balinese would agree that organising the Galungan ceremony will 
prevent world catastrophes since they do not expect such catastrophes to happen, they 
mostly agree that bcinjar organisation and its ceremonies give members a feeling of 
togetherness and familial support as in Bali. Galungan celebrations are also sites in 
which Dutch people who have Balinese partners get to know each other. Many are eager 
to exchange experiences about Bali, ranging from how to buy air tickets and where to 
stay during holidays there, to acquiring an understanding of family life in Bali and 
searching for better ways of overcoming ‘cultural clashes’. On those occasions many 
enduring friendships begin.
Those with children are interested in having them participate in the Galungan 
celebrations and so gain a better understanding of their Balinese parent’s background. 
Most of my Balinese interlocutors believed that children of ‘mixed blood’ are 
reincarnations of Balinese ancestors, and it is thus imperative that they participate in 
Galungan celebrations in the Netherlands and in regular annual updates of ceremonies 
when the family goes for a holiday to Bali. Some explain this as a means of avoiding 
ancestral anger while others see it as a way for children to learn how to ‘feel Balinese’, 
which is exemplified in learning embodied practices of sitting, eating, and 
communicating in Bali.
Traditionalists and cultural puritans within Banjar Suka Duka have new concerns 
about teenage children who have stopped coming to Galungan. Recently some parents 
with this problem who are also members of the banjar council came up with the idea 
of, as they put it, ‘modernising’ the celebration and incorporating karaoke in the hope 
that this would induce younger people to keep coming. The karaoke program was 
included in the Galungan celebration in March 2005 (see Figure 10), and while it was 
very amusing for many who attended, this effort did not attract younger people, most 
likely because the songs performed were those popular in Bali and unfamiliar to young 
people who grew up in the Netherlands. With the same aim of attracting younger 
people, for the Galungan celebration program in October 2005 the council included 
artist Komang Suaka who sang pop songs in English. However the new turn happened 
at the celebration that took place in December 2006 when the practice of performing 
pop songs was abandoned and a group of men formed a kecak group and performed 
alongside the women’s usual dancing. A kecak performance is one of the most popular 
shows for tourists. While not all stories performed in kecak across Bali are unified, they
78
CHAPTER TWO: Creating a Banjar Ov erseas
represent the Ramayana story of the abduction of Rama’s wife, Sita, by King Rahwana 
and her return to Sugriwa and his army of monkeys. A kecak performance is not 
accompanied by gamelan but by rhythmic chanting by men. The organisation and 
performance of the kecak usually involves most of the villagers. Some authors suggest 
that kecak performances were invented solely for tourists (Suryani and Jensen 1993) 
while others are less certain about its development (see De Zoete and Spies 1938, and 
Dibia 2000). Dunbar-Hall (2001) suggests that kecak is the result of a creative 
collaboration between Balinese and non-Balinese authors. He suggest that the chanting 
rhythm was taken from the sanghyang (trance) dance and built on adaptations from 
the 1920s developed by I Wayan Limbak who used them to accompany a danced 
version of the Ramayana by Walter Spies (a German artist living in Ubud) and 
Katherine Mershon (who was doing research on dance in Ubud) (Dunbar-Hall 2001: 
178). What is particularly interesting here is the way the men made clothes for the 
ceremony. They used the black and white checked poleng material to make suits that 
resembled Western clothes (see Figure 11). This particular cloth is widely used in Bali to 
wrap around people, guardian statues, kulkul drums in temples, and trees and stones in 
which a spirit lives. It is said to represent the cosmic duality of good and evil.88
Struggles between the ‘traditional’, ‘authentic’ Bali and what is Dutch or ‘Western’ have 
been apparent in the web site presentations of Banjar Suka Duka. When I started my 
fieldwork the presentation was only in Indonesian and the main page was illustrated 
with photos of rice fields, a ‘dancing girl’ and well known and recognisable Balinese 
temples such as Ulun Danu Bratan Temple on Lake Bratan in the Tabanan Regency, 
and a very popular tourist destination. More recently a new image was created with a 
windmill superimposed on rice fields in the background and this was made the entry 
page for the website (see Figure 12 and Figure 13). I suggest that these changes towards 
incorporation of what is seen as ‘Dutch’ were largely provoked by parents’ concerns for 
their children who one by one stopped going to the banjar gatherings. While some 
people in the organization (especially those who do not have children or whose children 
are still small) complained about this, many also commented that this was inevitable in 
a Dutch-Balinese family, especially when children are growing up in Dutch society.
88Hildred Geertz convincingly argues that the philosophical framework that underpins Balinese practices is 
based on the assumption that the universe is made of a single force called sakti. At the same time sakti also 
serves ‘bad’ and ‘evil’ forces; it is medicine and poison at the same time and it can take numerous forms 
from human beings to any other form found in nature. Thus ‘demons’ are not necessarily demons and 
entirely malevolent, and ‘gods’ are not wholly benevolent. Rituals are undertaken with the aim of 
persuading these volatile beings to look kindly on the supplicators (Gertz 1994: 81).
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At the same time some photos from Galungan celebrations, transformed into black and 
white and framed to resemble old photographs, were placed on the website to suggest 
the continuity of Balinese culture (see Figure 14). All those innovations, which can be 
seen as a dynamic play between what is ‘traditional’ and ‘modern’ Balinese and Dutch, 
are contested and keep changing according to the demands of the members. I suggest 
that those practices performed in the Netherlands involve contests about ‘tradition’. As 
Bakan has pointed out, new ‘traditions’ are also being created in Bali, such as the 
initially government-sponsored ‘kite festival competition’ and new ‘traditional’ 
marching gamelan bands (Bakan 1999). However, it is important to stress that early 
Dutch conceptualisations of what was authentically Balinese and what foreign imports 
were later employed and manipulated by scholars, artists, the Indonesian state, and the 
Balinese themselves in describing the relationships between the past and the present, 
between Bah and its visitors (Jolly 1992, Picard 1996, see also Chapter One). Similarly, 
Balinese culture in migration is a creative practice reconfiguring both social institutions 
and cultural patterns (Lavie, Narayan and Rosaldo 1993: 5). This resonates with Roy 
Wagner’s notion of culture as a creative practice that is always evolving (Wagner 1975). 
It is important to stress here that new forms of cultural practices are developed in 
relation to life outside of Bali, in the post-colonial Netherlands, and incorporate non- 
Balinese spouses and children born in ‘mixed unions’. 89 I conclude that contextually 
re-created practices celebrating Galungan-Kuningan ceremonies in the Netherlands 
are sites where new Balinese traditions (tradisi baru) beyond Bali are both created and 
contested.
'I am a Balinese and citizen of the world': Caste, Education and 
Modernity
I became acquainted with nine families which were not part of either of the two 
Balinese banjars in the Netherlands. In addition, most of them had never attended, or 
had stopped attending, any specifically Balinese gatherings. This situation had arisen 
for a range of reasons and I will present my interlocutors’ stories here. The first two I 
shall revisit in Chapter 4, because they capture the complex nature of being Balinese 
while not formally belonging to any form of Balinese network. It is important to note 
here that some individuals who were formerly active participants in Banjar Suka Duka 
gatherings had stopped attending those gatherings for various reasons, but unlike 
others they did not attend Banjar Bali gatherings either. Most of them knew a few
89 Nicholas Thomas (1992: 216) reminds us that 'the question ...is not. How are traditions invented? but 
instead, Against what are traditions invented?'.
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Balinese persons living in their towns who would regularly invite them to Galungan or 
to their homes but they would never respond to such invitations.
The social networks of these people are very diverse and some of them might have one 
or two Balinese friends whom they knew from Bali. Several Balinese women belong to 
Arisan groups in the towns where they live. Arisan are associations for a rotating credit 
system extensively practised by women in both rural and urban Indonesia. Each 
participant contributes a certain amount of money regularly. The amount that is to be 
contributed and the schedule for it are based on mutual agreement. In the cases that I 
came across, a meeting was held once a month but omitted in July and August when 
most of the members were on holiday.
While I started conducting research through contacts with people who are banjar Suka 
Duka members I was introduced in various ways to people who do not belong to any of 
the banjars. Some people, like Ni Wayan Patmi, who had regularly attended banjar 
Suka Duka gatherings and were part of Arisan associations withdrew from the banjar 
because of disagreements within those organisations, but they remained active 
members of the Ai'isan associations. Networks based on an Arisan association, being 
more local than banjar in the Netherlands, often play a more significant role in 
women’s daily lives and provide support in various ways. The following excerpt from 
my field notes offers an example of the strong distinction made between Balinese from 
a wealthy high-caste background and people of lower social status.
I met Ayu Indriyani through Komang Suaka, who, being a musician, performed with his 
rock band in an Indonesian club in Utrecht where he met Ayu, a Balinese woman who 
had been living in Holland for four years, while being married to Dutch man for 10 
years. While she was aware of the existence of both banjar Suka Duka and banjar Bali 
she was not interested in attending gatherings of either of them. As she explained to 
Komang, she did not have many Balinese friends nor was she interested in taking the 
initiative in becoming acquainted with Balinese people in particular; nevertheless she 
was interested in meeting me and talking about her life outside Bali. However, after 
meeting Ayu Indriyani I came to realise that her lack of interest in getting acquainted 
with other Balinese people was specific rather than general and related to her social and 
caste position. Being from a Brahmana family which had been in the tourist business 
for many years, she emphasised the importance of the social background one came 
from. She pointed out that most of the people who attend either of the two Galungan 
celebrations are ‘from very poor families and mostly uneducated’. Seeing herself as an
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educated and modern Balinese woman, she explained that she does not want to be 
involved with Balinese women who live in Holland but behave as if they were in Bali.
However, this example does not mean that other people from triwangasa are not part 
of the two banjars. On the contrary, there are several people within banjar Suka Duka 
with the title Ida Bagus or Anak Agung. Ayu Indriyani was educated and from a high- 
caste family and regarded the rest of the people as uneducated peasants. However, she 
was not referring to those people as literally from a village in the geographical sense but 
rather as people who are backward and not modern, emphasising the gender norms in 
Bali and especially the division of labour in the household. She did not want to have 
connections with Balinese men, whom she regarded as those ‘who want to keep women 
in the house’. To justify this she emphasised that even other Indonesians from 
Indonesia, generally regarded a woman as Ibu, who was seen as a mother (Sears 1996, 
Robinson and Bessell 2002) while a man is thought of as ‘free’. Balinese men were in 
her view ‘Seperti katak dalam tempurung’ (like a frog under coconut shell) which 
translates as a person who is narrow-minded because he does not know the ‘outside 
world’. Such complex arguments about differences and transformations of gender 
relations are discussed in subsequent chapters.
The story of I Made Muliani, who has been living in the Netherlands for sixteen years, 
is somewhat similar to Ayu Indriyani’s. Made came from Indonesia as an engineer to 
complete his postgraduate studies in the Netherlands, after which he got a job and 
settled with his Balinese wife and family in the new country. Unlike Ayu Indriyani, his 
background is not in triwangasa, but his family was well off and he got his university 
degree in Jakarta. Unlike Indriyani he was an active participant in Banjar Suka Duka, 
but after the formation of Banjar Bali he decided not to take part in either of the 
groups. Like Ibu Indriyani he emphasised the importance of education but largely on 
the grounds that it reinforces different interests in daily life.
I offer one final example in the story of Anak Agung Gede Dharma Widoere Djelantik, 
whose grandfather, Anak Agung Anglurah Ketut Karangasem, was the last raja of 
Kanrangasem.9° Widoere Djelantik’s mother was a Dutch woman living in Bali where 
Widoere was born and where he lived until 1971 when he moved to the Netherlands to 
complete university. He now lives in the Netherlands but he is not a part of either of the 
two Balinese banjar, although in his social network he meets people of Indonesian 
background. He sees himself as a citizen of the world but his relation to Bali and his 
famous family is exemplified by his active role in the renovation of the Tirtagangga
90 See A. A. M. Djelantik (1997).
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water palaces.91 Renovating the water palaces is another way of maintaining relations 
with land and origin.
Despite the generational differences between my interlocutors, there was a sense of 
commonality of experience and a mutuality of cultural expectations, hopes and desires 
in the new country. In this chapter I have explored the different ways in which Balinese 
organisations are established and what the dynamics are within and between them, and 
examined the historical context in which they emerged. In the next chapter I focus on 
individual lives and domestic arrangements.
91 Tirtaganyga royal water palaces consist mainly of water, gardens and sculptures. They belong to the 
royal family of Karangasem. The water from one of the natural springs of Tirtagangga has always been 
regarded as holy. It is still used for religious ceremonies in the temples in the area today. Tirta means 
blessed water, gangga comes from Ganges, the holy river of India.
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F igu re  l .  M ak ing  o ffe rin g s  a t h o m e  fo r  th e  B a n ja r  S u k a  D uka G alungan
c e le b ra tio n
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Figure 2. D ecorating the room  for the Galungan  cerem ony (B anjar Suka D uka)
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Figure 3. Prayer at the B anjar Suka D uka Galungan  cerem ony
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Figure 4. Taking pho tos in  f ro n t o f th e  a lta r  (B a n ja r  S u ka  D uka  G alungan
celebration)
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Figure 5. D ancing a t th e  B an jar  S u ka  D uka G alungan  ce lebration
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Figure 6. B abi guling  feast at the B anjar Suka Duka G alungan  celebration
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Figure 7. Bola-bola a t th e  Banjar Suka  Duka Galungan  celeb ration
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Figure 8. B anjar Bali G alungan  celebration
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Figure 9. Lony Garungan
9 2
CHAPTER TWO: Creating a Banjar Overseas
F ig u re  10. K arao k e  p e rfo rm a n c e  a t th e  B a n ja r  S u k a  D u k a  G a lu n g a n  c e le b ra tio n
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Figure 11. K ecak  p erfo rm an ce  a t th e  B an jar  S u ka  D uka  G alungan  ce leb ration
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F ig u re  12. P u ra  U lun  D anu
F ig u re  13. B a n ja r  S u k a  D uka  logo
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Figure 14. O ld-looking p ho tog raphs
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Negotiated Intimacies: Sex, Love and Family Life
Through an exposition and analysis of individual life histories, I aim, later in this 
chapter and in the next, to reach an understanding of marriages between Balinese and 
Dutch which is grounded in the experience of their everyday lives. I examine practices 
of sexual intimacy between individuals, the sharing of bodies, the reproduction of 
offspring and the sharing of daily domesticities. I analyse Balinese women’s and men’s 
thoughts on love, sexual and family lives to find out how negotiations, and 
transformations of self are recreated in relation to their lives in migration. I approach 
femininities and masculinities as relational. Thus I bring into analysis narratives of 
Balinese and Dutch men and women, inspired by an early observation by Rosaldo:
the tendency to ignore imbalances in order to permit a grasp of women’s lives has led 
too many scholars to forget that men and women ultimately live together in the world 
and, so that we will never understand the lives that women led without relating them to 
men (Rosaldo 1980: 396).
As women and men experience daily life in Bali in a way that differs according to their 
gender, so the history of their migration and their experience of mixed marriages is also 
gender -  differentiated92. People in homosexual relationships experience their intimate 
life in the Netherlands very differently from such relationships in Bali and differently 
from heterosexual couples in the Netherlands. In this chapter I explore these different 
ways of living in conjugal relationships with Dutch partners, for both Balinese men and 
women, including both heterosexual and homosexual couples.
In this chapter I first consider historical representations of Balinese gender and 
sexuality and then move on to review recent scholarly debates concerning Balinese 
gender, sexuality and marriage practices. Thirdly I review the literature on ‘travelling 
tourism’ as a starting point for an analysis of the relationship between a traveller and a 
local person, showing how scholars interpret this differently for men and women. In 
the final section of this chapter I briefly introduce my main interlocutors and the form 
of their intimate engagements, saving deeper analysis for chapter four.
L In her masters thesis Bagus (1998) approaches these issues in somewhat uncritical manner.
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Imagining Oriental and Occidental Places: the Past in the Present
As earlier observed, the Indonesian archipelago and the Netherlands have a long 
colonial history, and the Dutch colonial government played a pivotal role in developing 
paradisical images of Bali, its people and its culture. Here I examine how imaginations 
of Oriental and Occidental places are articulated with and within the lived and 
embodied experience of these intimate liaisons in the Netherlands. Most individuals 
would question the stereotypical imaginations^ of Oriental and Occidental peoples and 
places as they would find them in sharp disconnection with experiences of an everyday 
life yet they still shape their intimate experiences and imaginations in crucial ways. 
Following scholars such as Stoler (1995, 2002), Cooper and Stoler (1997), Jolly and 
Manderson (1997) who have explored interracial sexual and reproductive relations in 
the colonies, I consider how mixed marriages between people from former colonies and 
its colonial metropolis are constituted in the present.
The history of interaction between the Netherlands as the colonial metropolis and the 
East Indies reveals a plethora of diverse mutual imaginings of Oriental and Occidental 
places and peoples (Gouda and Clancy-Smith 1998, Gouda 1995, Stoler 1995, 2002). 
Interchanges between the metropolis and the colonies not only generated notions of 
legitimate political authority and racial differentiation but prevailing understandings 
about family structure and gender relations. Such exchanges between Europe and 
Indonesia of goods and services and ideas of power, race and gender -  combined in a 
dialogue which, I suggest, persists in contemporary Dutch and Indonesian society, 
creating a fertile ground for the discussion of mutual interactions in contemporary 
times.
Particular colonial histories have produced specific imaginations about people and 
places, femininity and masculinity. However, it is important to note that those 
imaginations have changed over time. In colonial times white femininity was 
stereotypically associated with chastity, in need of protection from intimate liaisons 
with black men, or ‘other’ men who might endanger white femininity and white 
heredity (Jolly 1997, Stoler 1997, Inglis 1974). In contrast to the strict protection of
93 According to Bhabha (1994), stereotypes are one of the major means of regulation in colonial discourse 
and have to be continually repeated and reconstructed in order to maintain authority over the Other: ’The 
fetish or stereotype give access to an “identity” which is predicated as much on mastery and pleasure as it is 
on anxiety and defence’ (ibid. 202). However, I suggest that this understanding of stereotypes can be 
applied to both Oriental and Occidental forms. For a detailed discussion on Occidentalism see Carrier 
1995-
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white femininity in colonial times, many of my female Dutch interlocutors are married 
to Balinese men. Although this is not always accepted without problems by the 
women’s families and friends in the Netherlands, it is certainly not uncommon. The 
contrapuntal images of lustful and promiscuous local women (see chapter one) and 
chaste white women changed dramatically in both Southeast Asian and European 
perspectives following decolonialization. In Occidentalist imaginations by Balinese men 
today, Western women are seen as prone to engage in uncontrollable and promiscuous 
sexual encounters and are therefore less feminine, while Balinese women are seen as 
embodying the natural femininity that is usually equated with motherhood and 
wifehood. Very similar expectations are present in Dutch men’s narratives about 
Balinese women. Dutch men are often portrayed by Balinese men as impotent and 
lacking romantic skills, as too busy to pay attention to their woman in a ‘proper’ way. 
Typically this is used to glorify Balinese men’s romantic and sexual skills.
By contrast Balinese women, in their own imagination of Western modernity, celebrate 
Western men as caring and romantic lovers, unlike Balinese men who are considered to 
be romantic lovers only before marriage and very likely to have mistresses after it. In 
Dutch women’s narratives, Balinese men are portrayed as handsome and romantic 
lovers, unlike Dutch men who are seen as ‘ashamed to express their romantic feelings’. 
But while Balinese men are prized for their romanticism, Dutch women often lament 
their lack of companionship and this can be a site of occasional domestic struggles. For 
many Dutch women this is a major problem, and while some negotiate this, attempting 
to change their partner into a ‘friend’ others accept this incapacity and attribute it to 
cross-cultural differences in the understanding of gender relations. Before I discuss my 
own ethnography let me briefly reflect on the literature on gender and marriage 
practices in Bali.
Gender and marriage, practices in Bali
In Bali: a Paradise Created, Vickers explores the ‘image-making’ of Balinese culture 
and religion, originating in the published writings of Dutch researchers and colonial 
administrators. He considers the role of American and European visitors and residents 
in the process of romanticising the island and later in the promotion of Bali as a tourist 
destination. One of Vickers’s foci is Western views of Balinese sexuality and how these 
views have come to represent a Balinese reality both to the outside world and to 
Balinese themselves. He illustrates how Western erotic fantasies of Bali have been a 
vital aspect in the construction of Bali as a paradise. The writings of a medical doctor,
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Julius Jacobs (cited in Vickers 1989), played a significant role in this respect. Vickers 
states that
For the Dutch version of the Victorian era [Jacobs] offered images of the island as a 
place of sexual licence. . . . [Jacobs] recalled with horror (real or perhaps mock) how 
one of the rajas offered him a dancing girl as company for the night, and recounted how 
some of the court dancers were in fact prostitutes, whose earnings supported the rajas, 
and, even worse, some were male prostitutes in drag (Vickers 1989: 8y).^
According to Vickers, Jacobs and other early Dutch writers represented the Balinese as 
engaging in lesbian, homosexual and auto-erotic practices for women using wax 
phalluses and various fruits. Jacobs’ particular interest was in Balinese women’s 
breasts which he meticulously described, in particular the shape of the nipple and 
aureola in relation to the rest of the breast, which he believed marked a racial 
difference.
Vickers’ sees Jacobs’ interest in Balinese women’s bodies as allegedly oriented toward 
racial determination. He also observes that although Jacobs has more to say about male 
sexuality, it is clear that women’s bodies and sexualities interested him far more. 
Vickers further suggests that this preoccupation with women’s bodies and the 
subsequent work of writers and photographers, contributed to a feminisation of Bali in 
the perceptions of Europeans, a feminisation that extended to Balinese men being 
viewed by Western visitors as equally beautiful and to some degree passive. Vickers 
proposes that the strong association made in the early part of the 20th century between 
Balinese culture and homosexuality arose in part from the eroticised obsession of the 
Dutch colonial gaze with Balinese women’s bodies, and sexualities. He argues that 
Bali’s image as a homosexual paradise was perhaps one unintended consequence of the 
image of Bali as a woman (Vickers 1989: 106). He further stresses that Walter Spies and 
others portrayed Bali as the refuge sought by European homosexual men looking for a 
paradise away from the strict mores of Europe (Vickers 1989: 106).9s
Here Vickers posits a link between feminisation and homosexuality, and an imputed 
link between gendered ambiguity and bisexuality. He claims that in Bali a
homosexuality was not a matter of moral condemnation, simply a pastime for young 
unmarried men (Vickers 1989: 106).
He thus describes Balinese practices as a life-stage for unmarried men, as a youthful 
exploration rather than a life-long orientation. Covarrubias earlier offered an
For a more detailed description of female slaves acting as prostitutes in the sen ice of Balinese kings, see 
Van der Kraan (1983).
95 As I will show in chapter four my gay interlocutors’ illustrates the differences between living a gay life in 
Bali and in the Netherlands (see also Boellstorff 2005).
too
CHAPTER THREE: Negotiated Intimacies
explanation of same-sex social interactions, perceiving Balinese men as being like 
women:
the people are naturally languid and affectionate; it is usual for people of the same sex 
to embrace each other, to hold hands, to huddle together for a nap in public places; and 
even old men are often seen walking down the road hand in hand. This has given 
outsiders the impression that Balinese boys are effeminate (Covarrubias 1937: 144-145). 
In this observation Covarrubias charts, as we can see, important tensions between 
‘Western’ and Balinese understandings of masculinity that are prevalent both in 
contemporary interpretations of people involved in those relationships and in Balinese 
literature. Balinese men as well as Balinese literature (Darma Putra 2000) claim that 
Balinese men courting women (Western or otherwise) use in their seductions, a more 
‘feminine’ approach then Western men. However, this ideal of hegemonic masculinity 
in Bali (Connell 1995, 2005)96 does not imply bi/homosexuality, and many of my male 
interlocutors stressed that ‘gayness’ is not common in Bali. However, what Balinese 
men are denying here I suggest is the Western model of gayness (see Boellstorff 2005). 
Balinese men who do or did have sexual encounters with other men, but who were 
married with children, are occasionally mentioned. This is closer to Covarrubias’ 
observation on homoeroticism.
Covarrubias observed that:
sexual abnormality is not prevalent among the Balinese and if it exists at all among the 
common people it is due purely to mercenary reasons .... the alarming number of 
mercenary homosexuals around the hotels at night .... In general the idea of 
homosexuality is inconsequential to the Balinese, and a boy known as a professional 
homosexual eventually falls in love with a girl, marries her, and becomes normal 
(Covarrubias 1937: 144-146).
In Covarrubias’s words there is an obvious tension as he talks about homosexuality as 
‘abnormality’, while his reference to ‘mercenary homosexuality’ and ‘professional 
homosexuality’ implies a frequency of homosexual encounters for which payment was 
made but the lack of homosexual identities.97 His observations are in a sharp contrast 
to Vickers’ observation that homosexuality as such did not exist but was a rather 
‘pastime’, or temporary phase of sexual exploration for young men. However, Gorer 
had earlier noted in 1936 that the Balinese ‘enjoy a mixed diet of sex’ (1987: 69). Thus
96 Connell (1995; 2002; 2005) deploys the notion of “hegemonic masculinity,” using Gramsci’s concept of 
hegemony to describe that masculinity which was broadly accepted as dominant and other masculinities 
which were adjudged to be less worthy or marginal.
97 This resonates with Angelides (2001) argument that bisexuality operates relationally, as a model of 
both/and. He is criticizing the theorization of sexuality that focuses on the dialectical interrelation of polar 
terms such as gender and sexuality, in which any analysis is based on the either/or model of binary' logic 
(see also .Jolly 1994).
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the model of masculinity differs and this has direct implications for the ways we analyse 
intimate cross-cultural encounters.
Indeed Julius Jacobs had earlier mentioned lesbian relations in the Raja’s ‘harem’, 
explaining this as due to three main causes’. Firstly the Balinese women were believed 
to have enlarged sexual organs; secondly, this precipitated desire and excessive sexual 
behaviour; and thirdly, the Raja was known to be impotent (cited in Vickers 1989: 88). 
As Vickers rightly observed, such bodily and sexual classifications were used to fit 
Balinese into the world hierarchy of races in which non-Europeans were positioned on 
a lower scale, but not as low as African or Indigenous Australians (Vickers 1989: 88).98
The differentiation between Western and Balinese sensibilities and practices is evident 
in the writings of Covarrubias, in a section of Island of Bali (1937) entitled ‘The Love 
Life of the Balinese’. His portrayal of the Balinese as lacking in romanticism is based on 
the observation that women are not ‘idolised’ by men. 99 in his view:
romanticism only flourishes where traditional barriers for the free and natural relations 
between men and women are strongest (Covarrubias 1937: 140).
Similarly Gorer (1987 [1936]), writing in 1936, thought the Balinese were not romantic 
about sex and treated it in a matter-of-fact manner not dissimilar to eating. In sharp 
contrast to this are the writings of Wolfgang Week (1937), a medical doctor who like 
Jacobs worked in Bali as a government doctor and approached Balinese beliefs and 
practices from the perspective of a medical practitioner. Week translated and studied 
tutur, religious manuals on sexual yoga in relation to emotions, hygiene, pregnancy and 
childbirth (also Bellows and Creese 2002). Week suggests that according to these tutur 
there is a certain behaviour expected of men in relation to romance and intimacy 
explained though the sad smara, the six stages of intimacy. I briefly summarise these 
six stages according to Week as they will find a reflection in Balinese men’s narratives 
about love and sexuality in the next chapter.
The first stage is asmara sabda (love talk), in which men are expected to use a 
particular type of language to evoke interest, love and desire in woman. In the second 
stage, asmai'a tui'ida (longing/desire), the desired woman must be carefully observed 
and memorised so she may later be visualised. Then, during meditation a man would 
mentally invite the woman to come directly to him. The third stage, asmara wanita 
(love of the woman), involves a particular procedure of touching or fondling specific 
parts of the woman’s body. If a man touches the correct body part, accompanied by the
98 See the debate on Saartjie Baartman, the so-called ‘Hottentot Venus’ in Gilman 1985 and Strother 1999.
99 This is in a sharp contrast with contemporary Balinese men’s self perceptions.
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appropriate sweet talk, the woman will be aroused until they have sex. The fourth stage, 
asmara cipta (creating love), also called pangarad atma (soul-pulling), entails 
meditation and visualisation of the beloved, meant to attract the woman emotionally 
and to draw the beloved physically to the lover through thought-transfer. Interestingly, 
the number of days the man must perform his meditation is based on the colour of the 
desired woman’s skin. If she has pale skin, he must call her through meditation for 
three days. If her skin is neither pale nor dark, he must meditate for seven days. If her 
skin is dark, he must call for forty days, avoiding sexual contact with any other woman 
(Week 1937: 127). The fifth stage, asmara gama (correct behaviour in love), requires 
that a man be skilled and respectful in sexual relations paying attention to a woman’s 
sexual arousal. The sixth stage asmara tantra (doctrine and practice of love), consists 
of all five described stages (ibid. 128).
While only one of my interlocutors pointed me to the sad smara, referring to it as the 
Balinese Kamasutra , 1 00 other men referred to similar sets of behaviour and knowledge 
expected of men in relation to romance and intimacy. While the sad smara might not 
be directly known to them, Creese and Bellows (2002) argue that cultural and religious 
practices encapsulated in Balinese texts continue to resonate in contemporary Balinese 
society. Having presented the discourse on sexuality in Bali I now move on to how it 
has been viewed by foreign observers by turning to the more ethnographic literature on 
gender.
Gender in Bali: division o f labour, marriage practices and inheritance rights
In the next two sections I consider anthropological scholarly debates on gender 
relations and marriage practices in Bali to create a framework for discussion about 
gendered subjectivities in cross-cultural marriages involving Balinese migrants. I 
specifically focus on debates surrounding sexual bodies and the division of labour, 
marriage, residence and inheritance rights.
Clifford Geertz stated that Bali is a ‘unisex society’:
From religion, to politics, to economics, to kinship, to dress, Bali is a rather ‘unisex’ 
society (Geertz 1973: 417).
This representation of a ‘unisex’ society follows Margaret Mead’s description of the 
similarities between the bodies of men and women in Bali, later supported by Belo and 
Forge among other scholars (see Parker 1997: 500; 2003). However, Mead also 
asserted that the Balinese have a strong sexual division of labour and divergent
100 Sanskrit erotic literature. See Burton and Arbuthnot (1963).
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gendered comportments, and thus did not ultimately endorse a view of a ‘unisex’ 
society. Jane Belo (1949) argued that men and women have complementary roles:
Male and female together making up an entity, complementing each other (Belo 1949: 
1 4 ).
According to her, the newborn baby is a composite female-male entity but at 
adolescence will be differentiated as male or female (Belo 1949: 14, Connor 1979). Boon 
recorded that Dutch observers noted a division of labour in which men did most of the 
work in the fields and women were constantly engaged in household chores (Boon 
1977: 47). The Geertzes’ writing together (Geertz and Geertz 1975: 57-8) described the 
division of labour into agriculture and childcare as creating two separate social worlds 
for women and men. Nevertheless, they also asserted that the Balinese do not make a 
sharp distinction between masculinity and femininity, that divisions according to sex 
are ‘blurred’ and ‘weak’, and that the relationship between husband and wife is based 
on equality (Geertz and Geertz 1975: 56). While these scholars noticed the large 
differences in the sexual division of labour they failed to discuss how work done by men 
and women is valued differently (see Jennaway 2002).
Jennaway argues that for North Bali, even though women participate in many forms of 
production with men, that cannot be translated as gender equality. She argues that 
although men and women often work together, the tasks in their work are often 
hierarchically ordered, so that women’s work is valued less (Jennaway 2002: 43). 
Moreover, Jennaway suggests that in North Bali hierarchical power relations between 
husbands and wives are obvious. She asserts that women are perceived as inferior to 
men because of their reproductive biology (Jennaway 1996: 37-59). Similarly, Parker 
(1997: 501) argues that Balinese society is strongly gendered and patriarchal, mainly 
because of a patrilineal kinship system with virilocal residence after marriage and a 
belief in reincarnation (numadi, numitis) within patrilines. There are two main types of 
marriage in Bali. The most common one is when a woman goes to live with her 
husband’s family. In this case, during the wedding ceremony the bride is ritually cut off 
from her parents’ home and she will become a member of her husband’s. All the 
children born from this marriage will belong to their father’s family line. The less 
common type of marriage is nyeburin (‘borrowed man’ Geertz and Geerz 1975: 54). 
This mostly happens when a family has no male descendant. A daughter will marry a 
man who becomes a member of the bride’s family. It is considered ideal if the husband 
is from a family of the same caste as that of the girl. In the wedding ceremony, ritual 
bonds are cut off from the bridegroom and his natal family. The children born in this
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marriage belong to the family of their mother (Ariani and Nilan 1998). The practice of 
polygyny is an example of the double standards that exist for men and women.101
Polygyny is usually ascribed to the lack of children or particularly lack of sons (Duff- 
Cooper 1985: 414). However, Jennaway notes that men’s motives for polygyny are 
various. Such marriages give a man a position of power and ways of exercising his 
sexual prowess, but at the same time such marriages might prove to be an economic 
burden for a man. Jennaway also points to the women’s agency in effecting polygynous 
marriages.102 Divorce in Bali is especially difficult for women since children are 
considered to belong to the husband’s patrilineage, and women have no right to familial 
property and wealth after divorce (Parker 2001: 182).
Several scholars have pointed out the marked sex segregation in both the public and the 
ritual spheres. Wikan argues that there is “Extreme gender differentiation both in ritual and 
symbolic activity” (Wikan 1987: 346). Howe also emphasised sex segregation, particularly 
in public life. Husbands and wives rarely go anywhere together or converse with each 
other in public. Often husbands and wives do not even acknowledge each other in the 
street. Men and women congregate separately in ceremonies (Howe 2001: 89). The 
strong segregation in the ritual sphere is obvious from the fact that most of the 
preparation is done at home and by women; for example every meal has to be preceded 
by ngejot -  which involves taking small offerings to every shrine in the courtyard. 
Women have a key role in making offerings, especially for public activities such as 
Nyepi (Balinese New Year), Galungan and Hai'i Kuningan and the Odalan (each one of 
the desa adat temples) in the course of the Balinese 210-day year (Jennaway 2002: 53). 
Jennaway claims that while women’s contribution to the ceremonies is quite 
substantial, Balinese Hinduism associates female fertility with pollution, and 
menstruating women are not permitted to enter the temple or participate in rituals 
(Jennaway 2002: 53).
While I agree to a certain extent with this analysis of gender inequality in Bah, 
particularly in relation to marriage and women’s rights upon divorce, I suggest we 
should not thereby construct a dichotomy between passive women and active men. We 
need to consider personal agency in gender relations in Bali. We also have to take into 
consideration regional and rural-urban differences, caste position, and indeed the 
influence of Balinese migrants on gender relations.1^  Nevertheless, my interlocutors’
101 Geertz and Geertz (1975:131-38) discuss polygyny only when this occurs among the nobility.
102 For a detailed discussion see Jennaway 2002.
103 Here I suggest a reconsideration of the importance of local differences in Bali itself (See also Barth 1993,
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narratives about their lives in Bali and their descriptions of the lives of their friends and 
relatives certainly acknowledge sex segregation and even sometimes gender inequality. 
For some women this is a reason for migration.
Balinese marriage practices within scholarly debates 
In 1937 Covarrubias wrote:
A Balinese feels that his most important duty is to marry as soon as he comes of age and
to raise a family to perpetuate his line (Covarrubias 1937: 122).
Previous scholars of Bali, as in much of Indonesia, have often imaged fertility in 
metaphors that compare rice crops and human fertility. Offerings of food are given to 
ensure fertility. Women are the ones responsible for successful reproduction10« 
(Brinkgreve 1987). Women are thus valued for their reproductive capacity, which is 
seen as a source of specific power (Belo 1949, Lovric 1986, Parker 2001), but also as a 
source of potential pollution. As Covarrubias points out, the ideal woman is in the first 
place the mother of sons and secondly a hard worker in the fields and at home 
(Covarrubias 1937: 120-59). According to Jennaway, given the belief in reincarnation 
whereby one’s ancestors will be reborn as descendants, reproduction for all Balinese is 
obligatory in order to respect ancestors (Jennaway 2002: 80).
Geertz and Geertz characterised marriage in commoner villages as village endogamous 
but descent-group exogamous (Geertz and Geertz 1975: 95). In their analysis of 
patrilineal descent groups (dadia), the Geertzes interpreted marriage as kin-group 
solidarity or kin-group rivalry (Geertz and Geertz 1975: 103).10s According to Boon, 
marriage preferences are: first patriparallel cousin marriage, second patriparallel 
cousin marriage, and marriage by capture (Boon 1977: 1990). He asserts that people 
from higher castes prefer closer marriages while lower-caste people prefer more distant 
marriages and marriage by capture. Boon (1977) believes that Balinese marriages are 
endogamous by caste and has argued that such marriage practices reflect the idea that
and Wikann 1990). My interlocutors, from different parts of Bali, often emphasised the ‘liberal’ North Bali 
in which the caste system is considered of less importance than in other regencies in Bali, and where the 
divorce rates are higher than in other parts of Bali.
104 Jennaway noted that one man who did not have any children married eight times before the villagers 
started to see biological impotence in him rather than in his wife (2002: 80).
105 Here, following Levi-Strauss, marriage is seen as an exchange in which women are presented as passive. 
Women’s agency is largely denied in this model, which was adopted in Balinese studies mostly by Geertz 
and Geertz (1975) and Boon (1977). Jennaway (2002) made an important contribution to those debates by 
arguing that the Balinese male view is in ‘coalition’ with this anthropological interpretation while women’s 
discourses on marriage are significantly different (Jennaway 2002: 59-97).
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the higher one’s status, the genealogically closer one’s marriage partner should be. 
Gods, it is believed, may marry their twins, while a king may marry his sister ‘so that 
the royal blood would pass undiluted to his successors’ (Boon 1977: 471). A close 
marriage, ‘if fruitful, concentrates ancestral power (sakti) and manpower in the most 
prestigious genealogical space’ (ibid.).
While men marry hypogamously, women must marry hypergamously. Consequently, 
while commoner women could potentially marry anyone, high-caste women’s marriage 
choices are extremely limited. If a man of high caste marries a commoner woman he 
will not compromise his caste status or that of their children, whereas if a woman of 
high caste marries a commoner man, she will lose her caste and will be ‘thrown away’ 
by her family (Geertz and Geertz 1975). This is, of course, considered a misfortune for 
the high-caste family; however, it is often considered an equal misfortune for the 
commoner family because of status tensions. The woman would ‘fall’ to the caste level 
of her commoner husband and any children from that union would be commoners too. 
Bellows argues that high-caste Balinese seek to avoid inter-caste marriage by insisting 
on women’s sexual conservatism not only for women of high caste but for Balinese 
women in general. Thus the vocabulary of cultural preservationists desires to protect 
Balinese culture by propagating the preservation of virginity until marriage for women 
at least (Bellows 2003: 153). At the same time there is an obvious contradiction in this 
as most contemporary marriages take place after the woman has become pregnant (See 
Jennaway 2002). Traditionally, marriages were arranged (See Belo 1970 [1936]; Boon 
1977: 119-44) while nowadays, although most marriages are not arranged, the parents’ 
approval is still desirable (Jennaway 2002, Parker 2001). Endogamy is highly 
preferable within caste/status groups and the banjar, but is not compulsory.
Covarrubias (1937: 155) and Geertz and Geertz (1975: 48) observed virilocal residence. 
According to them, the typical Balinese courtyard consists of the patrilocal residence, 
comprising accommodation for three to four agnatically related families. Each family 
consists of a separate household, defined by possession of a separate kitchen (Geertz 
and Geertz 1975: 47). However, with increasing population mobility in Bali itself, 
virilocality is being eroded as more young people are entering into marriage with 
people from other villages and regions as well as with those from other countries 
(Jennaway 2002: 99).
At this point it is worth reflecting briefly on how these changing Balinese patterns 
relate to family and marriage practices across Indonesia. By its recognition of male
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household heads, the Indonesian state plays a profound role in reinforcing the 
identification of senior males as household heads while women are subordinated to the 
supreme authority of their husbands (Jennaway 20002: 74). The ideal Indonesian 
family, according to the state, consists of a father who is the breadwinner, a mother 
whose role is to produce two children, morally educate them and look after the 
household, and children whose main role is to go to school and through education 
become good Indonesian citizens. In this model ‘Men serve the state, while women 
serve men’ (Parker 1997: 502). A number of studies have identified widespread 
phenomena such as the ‘domestication’ and ‘housewifisation’ of women in Indonesia. 
106 Nakatani (1999) asserts that the Indonesian government characterises the woman’s 
role as both productive and reproductive but emphasises that motherhood and 
wifehood should come first. During the New Order, female sexuality was one of many 
aspects of women’s lives that were clearly restricted.10? According to Tiwon (1996) the 
Indonesian New Order distinguished between two types of woman: the model and the 
maniac. In this classification model are women who can control their desires and 
passions, waiting to marry and become good wives and mothers. In contrast, maniacs 
are those who speak out loud and openly show sexual passion.108 While I find this 
dichotomy problematic, I found the rhetoric useful when analysing the ways in which 
people categorise respectable female behaviour. In this way it was considered 
degrading for a woman to show passion for more than one man at the same time, or 
indeed to show any kind of passion for a man.109 Women’s sexual propriety has often 
been seen as inseparable from being good Indonesian female citizens.110
While Balinese society is pervasively gendered in certain respects I suggest that gender 
relations should not be seen as homogenous across Bali but as conditioned by 
generation and location, experiences of life in small villages versus tourist areas, caste, 
and the social status of individuals. Through exploration of the subjectivities of 
Balinese living as migrants I will show that people’s ideals of gender relations in Bali 
and in mixed marriages differ significantly not only for men and women, but for people 
of different ages, caste and status groups. Moreover, while some Balinese men and 
women prefer to conform with prescribed gender relations in Bali, others see migration 
as an opportunity for change. For the latter, migration and cross-cultural marriage is a
106 See Robinson and Bessell (2002).
107 For a further discussion see: Atkinson and Errington (1990), Brenner (1998).
108 See Tiwon (1996).
109 See Sen (1994).
110 See Suryakusuma (1996).
1 0 8
CHAPTER THREE: Negotiated Intimacies
space in which an alternative version of self is lived to its fullest without the constraints 
of propriety of a Bali which they have left.
Studying Balinese gender and sexuality in cross-cultural marriages
How do people position and re-position themselves in intimate encounters in the 
context of migration from Bali to the Netherlands. In the analysis of cross-cultural 
intimate encounters, as Vance (1991) reminds us, there is always a danger of either 
exoticising or overemphasising the difference. Following Jolly and Manderson, I 
approach the analysis of cross-cultural intimate encounters as:
the exchange of meanings and fantasies as well as the erotic liaisons of bodies...formed 
by confluences of cultures...The fluid and contested terrain of sexualities emerging from 
racial, class and sexual differences is not just characteristic of the colonial period. Such 
fluidity is perhaps most obvious today in the context of migration, travel, and sexual 
tourism. Both as lived and fantasised in novels and films (Jolly and Manderson 1997: 1, 
12, my emphasis).
The emphasis on cross-cultural exchange through migration, travel and media in the 
process of globalisation is represented in anthropological writings which see those 
processes as an active exchange rather than merely the hegemonic processes of a 
neoimperial extension (Howes 1996, Appadurai 2001, Tsing 2002, Iwabuchi 2002). 
Thus, I suggest that the analysis of cross-cultural encounters has to be seen as a 
dynamic exchange grounded in relation to gender, sexuality, race, class and ethnicity. 
The construction of gender and sexuality is closely connected to ideologies and 
practices of kinship and reproduction. In the Balinese context gender rather than 
sexuality is given a priority.111
In the Balinese context, female sexuality is often equated with reproduction and hence 
femininity is associated with motherhood and wifehood. In the Western context 
sexuality is often viewed as a matter of individual psychology (Foucault 1980),112 while
111 See Besnier (1994) for the same argument in Polynesia.
112 Foucault argues that before the 18th century (Western) discourses on sexuality were not seen as an 
essential identity of the self. However, as part of a system of social regulation, modern western subjects are 
now prompted to articulate knowledge about their sexuality. Knowledge about one’s sexuality becomes the 
process of asserting the ‘truth’ about one’s identity. Foucault argued that from the 18th century, sexuality 
became something to be regulated and managed. He further argues that modern sexuality, as a essential 
category of self-definition, is a relatively recent phenomenon, and that the ‘homosexual’ become a new 
category of identity, which subjects came to embody (Foucault 1980). Peter .Jackson (1996) suggests 
caution in emphasizing the power of external practices in alternation with the local concepts of gender and 
sexuality in Thailand arguing that Thai notions of gender and sexuality have show considerable resilience
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in many non-Western contexts the self is perceived in a less individualist and more 
relational way (Besnier 1994). Thus, collective life and kinship relations should be given 
priority over individual desires and motives. Accordingly, the intersection of Dutch and 
Balinese ideas and practices of gender and sexuality produces, even if the processes of 
migration increase individuation, multiple effects. In some contexts, practices that are 
seen as close to Dutch ones are accommodated, while others seen as less similar are in 
flux. This is not to assume that there is a mixing between two homogeneous 
communities or people belonging to two ethnicities, but rather relationships created by 
subjects differentiated by gender, age, social, and educational backgrounds. Moreover, 
those relationships are producing new kinship relations. Intersections in intimate 
relationships can be harmonious but can also produce ambivalent and unproductive 
effects.
My aim is to analyse Balinese women’s and men’s thoughts about love, sexual and 
family lives to ascertain how negotiations and transformations of their sense of self are 
recreated in their intimate lives in migration. ‘Identities’ are attempts to fix 
subjectivities which are always complex and fluid as people move through different 
social contexts. Just as I refrain from considering Balinese-ness as a fixed category, I 
stress fluidity and complexity in negotiations of gender and sexuality in cross-cultural 
intimate encounters. I explore how individuals in cross-cultural intimate relationships 
negotiate their subjectivities within particular systems of power. Here I am mindful of 
Tom Boellstorffs suggestion that discussion of agency assumes structures of power as 
against ‘negotiations’, neglecting its transindividual social act (2005: 6). For many 
individuals initial ‘gender imaginings’, to use Anna Tsing words (1996: 295), of ‘a 
Western wife’ or ‘a Balinese husband’ are transformed through the practices of daily life 
in which they are constantly engaged in ‘cultural translations’. I suggest that such 
intimate cross-cultural relationships inscribe both cultural differences and dynamic 
cultural exchanges.
In exploring this, I compare the narratives of Balinese women and men and their non- 
Balinese partners: about gender, sexuality and family life as ideally lived in Bali; their 
experiences and expectations in migration, and the tensions that arise in renegotiating 
their gender identities in conjugal relationships with non-Balinese and beyond Bali. I 
suggest that the intimate experiences of people in mixed marriages have to be viewed in 
the context of multiple and competing discourses about being a migrant and living with 
a migrant person in the contemporary Netherlands. These discourses embrace
in relation to western style gay identities. He further questions whether western concepts are hegemonic 
within the Thai context.
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expectations of marriage, gender relations, and child rearing as well as prevailing 
images of mixed marriages.
As my ethnographic data reveal, explorations of sexual desire beyond Bali can, for 
Balinese men and women, be tempting and yet condemned by other Balinese. Sexuality 
can be a source of pleasure but a source of danger given the ideology of family values 
and ‘togetherness’ valued by many. What I call ‘togetherness’ here is, according to my 
interlocutors, one of the main characteristics of the ‘Balinese way of life’, in opposition 
to Western ideas of individuality. Such cross-cultural negotiations are crucial in the 
development of contemporary notions of the self for Balinese migrants. Next, I consider 
how these relationships began and how they are maintained between Bali and the 
Netherlands.
Marrying a foreigner: from 'sex tourism' to 'romance tourism'
In the last two decades there has emerged a vast global literature on intimate 
encounters between tourists and local people in holiday destinations. Some of those 
encounters are described as ‘sex tourism’, associated with flows of male tourists from 
developed to developing countries, especially Southeast and East Asia. Many of these 
studies on the relationships between local women and foreign men have been seen 
through the lens of sex tourism and related interpretations of the dynamics between 
tourists and prostitutes (Cincone 1988, Holden, Horlemann and Pfafflin 1983, Lea 
1988, Thitsa 1982, Truong 1990, Pruit and LaFonte 1995). However, the relations 
between female tourists and local men and homosexual relations have received far less 
attention (Manning 1982). But in recent years there is an emerging interest in gay sex 
tourism (Holcomb & Luongo 1996) and more studies on female tourists involved in 
heterosexual encounters with local men, together with an increasing recognition of a 
sex tourism market for female tourists. Research has been done on the relationships 
between European and North American female tourists who go to underdeveloped 
countries for a holiday and have sexual relations with local men, commonly referred to 
as ‘beach boys’. These include researches conducted in Barbados (de Albuquerque 
1998, Karch and Dann 1981), in Greece (Zinovieff 1991), Gambia (Brown 1992), 
Ecuador (Meisch 1995) and in Jamaica (Pruitt and LaFont 1995).
Much of the literature on Western women and non-Western men represents fixed sets 
of motives for entering into such relationships (Dahles 1998, Dahles and Bras 1999, 
Herold and De Moya 2001, Taylor 2001), based on dichotomous representations of 
poor local men and wealthy Western women. Pruitt and LaFont (1995) were the first to
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introduce the term ‘romance tourism’ instead of sex tourism.113 They argue that both 
the female tourists and the local males perceive their relationship as being focused 
more on romance and courtship rather than on sexual encounters for moneyd^Many of 
them were emotionally involved with each other and desired a long-term relationship. 
Rosemary Wiss’s work analyses the complexities of relationships that emerge through 
tourism and sex tourism between local women and Western foreign men who settled in 
the Puerto Galeria (Philippines). She suggests that romance and not just sex is 
important in these relations which produce complex networks based on kinship and 
political alliances and connections (see Wiss 2005). The complexities of power 
relationships that arise between Western tourists and local people is also examined by 
Linda Malam in her study of interactions between bar and bungalow workers in the 
Had Rin Peninsula on Koh Phangan in Southern Thailand and female Western tourists. 
She challenges the hegemonic conception of power in those relationships, arguing for 
exploring the contested nature of the boundaries of Self and Other (Malam 2005).
Similarly many of my Balinese interlocutors, both male and female, talk about their 
relationships with tourists in the light of romance and courtship, while only a few of my 
male interlocutors acknowledged getting presents from their Western girlfriends as 
well as money for their services as cultural guides. Many of my interlocutors, male and 
female, Dutch and Balinese, experienced their relationships in the light of romance and 
courtship, or the desire for it, but there was always an economic aspect to it, as well as 
concern that some casual sexual encounters might develop into long-term 
relationships. I wish to suggest that the boundaries between romance and courtship 
and casual sexual encounters are far more blurred and contested than Pruitt and 
LaFonte (1995) imply.
Much of the scholarly debates on intimate relationships between non-Western men and 
tourist/Western women has tended to focus on economic and racial differences in 
which these axes of difference are taken as supporting ‘evidence’ for the ‘failure’ and 
impossibility of these relationships (Bowman 1989, Dahles and Bras 1999, Herold, 
Garcia and De Moya 2001, Lette 1996, Philips 2002, Pruitt and LaFonte 1995, Taylor 
2001, Zinovieff 1991). While focusing on either ‘success’ or ‘failure’ this literature does 
not take a critical approach towards these terms, or reflect on the researcher’s own
113 On ‘tourism romance’ see also Meisch (1995)
114 On the other hand de Albuquerque (1998) argues against the concept of romance tourism on the basis of 
his research in the Caribbean where according to him the majority of female tourists want casual sex rather 
than romance.
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position in what counts for either ‘success’ or ‘failure’. The multiple ways in which those 
relationships are lived are largely ignored in this literature.
Balinese men, foreign women: 'Kuta cowboys'/ beach boys', or 
'genuine romance'
However, as my ethnography reveals, female tourists are not always intentionally 
searching for romance in Bali. But those who do get involved in an intimate 
relationship with a Balinese man are often faced with the prevailing stereotypes about 
Western women with ‘Kuta Cowboys’. It is interesting to note that in contrast to 
colonial reports on Balinese men as being impotent and emasculated (see Jacobs in 
Vickers 1989) contemporary Western fiction represents Balinese men as virile 
heartbreakers of Western women (Baranay 1989, 1992, Ozanne 1992, Wolf 1993, 1994). 
In her novel The Saddest Pleasure (1989) Inez Baranay says:
White girls would say once you’d had a Balinese lover you’d never want anything else, 
and they ask for little: meals, petrol, a souvenir (1989: 31).
Besides prizing Balinese men’s sexual and romantic skill, Baranay also highlights the 
economic dimension whereby from foreign lovers Balinese men expect material 
support. Bellows (2003: 30) points to Balinese assumptions that tourists are 
promiscuous, willing to have sex with anybody and at any time. Similar assumptions 
were sometimes made by Dutch women about Balinese men. In such views Balinese 
men would have a sexual/romantic affair with any Western woman, regardless of age or 
personal attractiveness, just to get material support. For those reasons some Dutch 
women I spoke too were very prone to present their relationship as a romance that 
could not embrace material motives. But then they would often later talk about their 
anxieties in this regard as well. As Marieke says:
Because of the reputation of the ‘Kuta Cowboys’ I am often looked down on when people 
hear that I am married to a Balinese man. But it’s not only here; the same situation 
arose when we were living in Bali. But they are young Balinese men looking for older, 
rich, white women to marry, and everybody in Bali is against that. But I am not older 
than my husband and we met in the Netherlands. We are both educated people with 
similar interests, we have a genuine relationship (January 2004).
As this remark might suggest there are ongoing tensions between Dutch women over 
the question of whose partner was or was not a ‘beach boy’, involved in numerous love 
affairs with foreign women. By contrast Wilma is very proud of her husband being a 
‘beach boy’:
When I met Ketut I was working in Sanur in a tourist agency. He was surfing in Sanur. 
He was really a beach boy. That was the only thing he and his friends were doing -  
surfing and hanging around with tourists. He is different from those other boys, like
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Made, Komang, Kadek -  they are village boys. They are all from small villages in the 
East. They do not know anything about Western people. I cannot imagine having a 
partner like that. Ketut is a beach boy and knows how to handle tourists. He was very 
successful in getting money from tourists one way or another: he gave diving lessons, 
worked in a surfing shop, which was a perfect place for selling Billabong clothes for 
surfing -  all the time in contact with tourists. He knows how Western people live.
For Wilma this ‘knowledge’ that Ketut has about life in Western countries and the way 
of life of ‘Western people’ is important in her evaluation of what can make a successful 
intimate relationship. She sees Ketut as a young, urban Balinese man who cannot be 
equated with naive men from rural Bali. For her and for Ketut, this is very important in 
how they see themselves and their relationship in comparison with others. Wilma also 
stresses that the relationship is not significantly different from other couples in the 
Netherlands, and that Ketut, unlike some other Balinese men, goes out with his Dutch 
colleagues, with whom, they both claim, he has more in common than with some 
Balinese men, on the basis of a similar interest in popular culture.
For some women, starting a relationship as a ‘holiday romance’ raises the question of 
these relationships being ‘genuine’ and more than just an ephemeral ‘romance’. To 
resolve those doubts many decide to go to Bah again, several months after the first visit. 
Some like Swaantje decide to invite their Balinese boyfriend to visit them in the 
Netherlands.
I was not sure about my relationship with Agus. My friends were telling me that it was 
only a holiday romance while I believed it was something more and I decided to invite 
him to come and stay with me, and see how our relationship would look in my daily life 
and far away from the magic of Bali. We arranged for Agus to come and stay for three 
months. We had a great time and I was reassured that what we had was more than just a 
romance. Then we decided to live here, I have a good job and Agus wants to pursue his 
studies here.
This visit to the Netherlands as a way for both partners to experience their relationship 
in another setting and to examine the possibility of living together is not always easy to 
arrange because of visa requirements. Many claim that getting a tourist visa for a 
person from Bali takes a long time as it requires the same proof of material security as 
for those who are inviting the ‘guest’ for a permanent stay. Many people decide to 
apply for a permanent stay visa on the basis of marriage rather than a de facto 
relationship.
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Dutch women, Balinese men: emancipation, intimacy, the state and 
Western discourses on Asian masculinity
In many Balinese men’s narratives their Dutch wives are perceived as the ones with 
economic power because of their good education, their secure jobs and fact that they 
can travel freely almost everywhere without worrying about the constraints of visa 
regulations. Similarly, many Dutch women I have spoken to see themselves and Dutch 
women in general as free and emancipated. In this rhetoric women see themselves as 
free from family constraints over their sexuality, especially in their teenage years, and 
in their choice of marriage partners, and as liberated from household chores and free to 
pursue their career. However, as Unsal reminds us, this is highly problematic when it 
comes to the concerns of working class and homosexual women (2004: 153). In many 
Dutch women’s narratives, and in some academic writings (ibid.) there are 
comparisons with non-Western women that are usually framed in terms of modernity 
versus tradition and culture versus civilisation (Abu-Lughod 1998). In my interlocutors’ 
narratives, non-Western women are perceived by Dutch women as very eager to come 
to live in the West as a place of women’s liberation. This kind of understanding of 
female emancipation, besides being problematic in seeing woman as a universal 
category, produces power relations in which third world women are ‘traditional’ and 
can only reach freedom by living in the West. Moreover, Mohanty (1988) challenges the 
idea of passivity and homogeneity of the ‘third world woman’ as a chaste virgin and 
traditional, in opposition to an assumption about Western women as secular, liberated 
and in control of their lives. However, the dynamics between Balinese and Dutch 
women can take a different turn as well. Paradoxically some of my female Dutch 
interlocutors with those attitudes would occasionally blame Balinese women for ‘losing’ 
their ‘tradition’ and wanting to be modern.
I argue that gender ideologies in these cross-cultural liaisons are conceptualized and re­
conceptualized in relation to ‘gender imaginings’ (Tsing 1996: 295). I suggest that the 
ideals of companionate marriage, favoured by Dutch women, are directly linked to 
ideals of modernity and individualism, in which particular scripts of gender relations 
are used to differentiate progressive individuals from those who are not. Drawing on 
Connell (1995, 2005) and Jolly (2008) I argue that gender ideologies in these cross- 
cultural liaisons are relational, and in this way are developed, re-invented or subverted 
in the context of everyday life. I suggest that the lived experiences of peoples in cross- 
cultural conjugal relationships have to be viewed in the context of multiple and 
competing discourses in relation to being a migrant or living with a migrant person in 
the contemporary Netherlands. These discourses embrace expectations of marriage,
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gender relations, and the prevailing stereotypes of mixed marriage in which a Dutch 
woman marries a non-Western foreigner.
In contrast to such discursive representations of Dutch women as emancipated and 
modern, I wish to examine Dutch immigration policy and its gendered nature on one 
side, and on the other side public discourse about Dutch women who marry non- 
Dutch, non-Western men. As I have mentioned earlier, the majority of these Balinese 
men come from small villages, and while some completed high school others did not 
have that opportunity. To be eligible to gain employment other than manual labour 
they need to complete high school in the Netherlands, which puts these men in the 
situation of having to attend school with teenagers. This is often a source of change for 
these men and struggles over their self esteem. At the same time, most Dutch women in 
these relationships have tertiary education and permanent jobs. It is crucial to mention 
here the immigration requirements for those who want to take a spouse from a 
developing nation -  a permanent job is required as well as an annual salary higher than 
the country’s average in order to be able to meet the state’s standards and support an 
entire family. This often gives rise to intra-familial politics of dependency. Most Dutch 
people are able to fulfil these requirements by their late 20s or early 30s, while 
unmarried people in Bali would mostly be in their early 20s. Under the immigration 
law, the foreign partner, for the duration of their life in the Netherlands, is deemed 
dependent on their Dutch spouse (de Hart 2001, 2006).
Before 1965, every Dutch woman who married a foreigner would automatically lose her 
Dutch nationality and the children of such a marriage would take their father’s 
nationality. This law partially changed after 1965; in the period between 1965 and 1985 
a woman would not lose her Dutch nationality but the children would still 
automatically inherit the citizenship of their father. This meant that any child born of a 
Dutch father and a foreign woman of any nationality would automatically be recognised 
as a Dutch citizen while those of a Dutch mother and a foreign father would not. Since 
1985 Dutch immigration law and nationality law have become formally gender neutral. 
From that same year a child would have dual citizenship up until the age of 18 and then 
would have to choose between Dutch and Indonesian citizenship. For children born 
before 1985, the parents can apply for Dutch citizenship with the specific consent of the 
father.
However, despite the seeming gender equality in the present, Dutch women may still 
receive unfavourable treatment from immigration officers and from a general public 
who still reflect adversely on marriage unions between Dutch women and non-Western
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men (de Hart 2006). Several of my female Dutch interlocutors pointed to unpleasant 
experiences when faced with application procedures to allow their husbands to 
accompany them to the Netherlands. Almost all women experienced warnings by 
immigration officers regarding possible dishonest attitudes of their non-Western 
husbands. Women were asked to re-think their decisions as these ‘other men’ might be 
‘after your citizenship and money’. It is interesting to note that none of my male Dutch 
interlocutors during their application for marriage reunification with Balinese women 
had similar experiences.
This concern for the well-being of Dutch female citizens by state bureaucrats suggests a 
rather patronizing attitude, suggestive of a general belief that non-Western men have 
dishonest attitudes towards Dutch women and that Dutch women need protection as 
they are blinded by some ‘trivial romance’. It also suggests a patriarchal ideal in which a 
man has to be, if not higher, then equal in social status with his wife. New marriage 
practices of Dutch women disturb this patriarchal social ideal. It also points to anxieties 
about paternal legitimacy, social norms and family values. In inter-racial families white 
women are thus becoming ‘racialized’, and while they would not be ascribed the same 
position as their foreign husbands, they would be perceived as mothers of mixed 
children (Frankenberg and Mani 1993, Ifekwunigwe 1999). By marrying non-Western 
men Dutch women are seen as endangering the whole nation. Recent debates on 
migration see these unions as a threat to the whole society in that it is assumed 
Western women are becoming a gateway to what is often referred to as ‘back door 
migration’ (Kamminga, 1993). This resonates with the well-established late colonial 
discourse in which white women were seen as vulnerable to lapses of reason wherein 
they might indulge in lustful bodily desires with black men (Stoler 2002).
The fact that Dutch men who marry Balinese women are not similarly warned by state 
bureaucrats when issuing visas and permits points to the assumption that foreign 
women are easier to integrate, and suggests again a patriarchal ideal that women 
should follow their husbands. At the same time there is high public pressure for the 
emancipation of minority women in the Netherlands. There are various forms of 
government-run groups which aim to ‘free’ non-Western women from ‘backward 
patriarchy’. In this model there can be only one vision for minority women, the one in 
which the state imposes ideas of women’s ‘emancipation’. In this way non-Western 
women are seen as passive victims of their ‘backward’ cultures and patriarchal 
husbands. They are seen as those who need help; unlike non-Western men, they are not 
dangerous.
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I encountered comments regarding the disapproval of intimate liaisons between Dutch 
women and non-Western men on numerous occasions from various people whom I met 
during my research work in the Netherlands. Among them is a Dutch journalist well 
known for his provocative, liberal writings about Dutch foreign politics, whom I will 
here call Dirk. Hearing that I was working with Dutch people in mixed-marriage 
relations with Balinese he said ‘I bet there are lots of Dutch girls married to Balinese 
boys’. As I confirmed he went on sharing his view on this issue:
You see, here we do not talk about Dutch colonialism in Indonesia. It is taboo. A big 
one... it is like collective amnesia. This part of Dutch history fills only a few lines in the 
history books in school curricula. And the largest migration to the Netherlands is still 
composed of Indo-Dutch people who moved here after the decolonisation of ‘Our Indies’ 
[he said this with obvious sarcasm], many of them the offspring of a Dutch man and an 
Indonesian woman.
In those days it was taboo for Dutch women to have any intimacy with Indonesian men. 
But now this is not taboo; it hasn’t been for some time. Many Dutch women marry 
foreign men, not only Balinese but also African and Antillean men. But that is all 
nonsense -  it is all about sex. These men are young, handsome, exotic -  they are local 
playboys who think only about sex and money. That is fine for a holiday but to bring 
them here, to marry them ... hey, exotic means trouble in your house! I know several 
women who did this. They wanted a boy to boss him around, but that is not that easy. 
Disturbed by Dirk’s statements about black or brown men as a source of wild sexual 
potency, and as ‘boys’ whom Dutch women like to dominate, I believed that this must 
be a very personal opinion. However, I was told this many times and by various people, 
and it can be summed up in these terms: women who marry a man from a third world 
country are women who could not find a man in the Netherlands, either because they 
have a bad temper, or they are not pretty, or simply because they are adventurous. 
However, in Dirk’s story, as well as in the previous Dutch marriage law about foreign 
spouses, Indo-Dutch born of a Dutch father and Indonesian mother are not seen as 
problematic. Far from it; in his opinion their lives and stories should be more 
recognised as part of Dutch history. However, when it comes to Dutch women marrying 
foreigners, non-white men, this is highly problematic and suggests an uncontrollable 
wild sexuality, not to mention naivety about exotic romance. From his words we can see 
that Dirk follows conventional colonial scripts even as he is critiquing the prevailing 
amnesia about colonial history.
In his statement, suffused with gendered stereotypes, my interlocutor assumes that it is 
Dutch women who Dutch men find undesirable who end up marrying foreign men. 
These foreign men are not supposed to be able to offer a woman anything but sexual 
pleasure, and the assumption is that foreign men are supposed to be satisfied with that 
which is, Dirk believes, not desired by Dutch men. He also assumes that there is an
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important economic aspect to these relationships which start as a holiday romance. 
According to this view, local people who are economically disadvantaged would be 
quite flexible in their choice of a Western spouse, and would use the intimate 
relationship to access citizenship in a Western country, while people from Western 
countries would use their economic advantage to get themselves a spouse.
The history of Dutch law in relation to citizenship clearly shows who was and who was 
not included or excluded in the national imagination, and how this was based on race 
and gender. The embodiment of the racialized ‘other’ was at the heart of the 
Orientalist/colonial imagery of inclusion and exclusion (Young 1995, Stoler 1995, 
Locher-Scholten 2000, Gouda 1995, Gouda and Clancy-Smith 1998) in which people 
were separated by gender and race. Ann Laura Stoler (1995) found an early example in 
1612 when the East Indies’ first governor-general refused to allow Dutch women to 
immigrate because of their scandalous sexual promiscuity ‘to the shame of the nation’ 
(ibid.: 40), which is in sharp contrast to the ideal of white women’s propriety and 
chastity. Such disapproval was not articulated vis-a-vis male promiscuity. Thus gender 
was a determinant of expected ‘proper’ citizen-like behaviour in the colonial context. 
Stoler further discuses colonial racial constructions in the Dutch East Indies:
the notion of degeneracy appears repeatedly in the 1898 Indies legal code on mixed- 
marriages to justify why European women who choose native men as their husbands 
should not be entitled to Dutch citizenship. The point is this was not a ‘European’ 
disorder or a specifically ‘colonial’ one, but a ‘mobile’ discourse of empire that 
designates eligibility for citizenship, class membership, and gendered assignments to
race (1995: 32).
Further, Stoler (ibid.) makes a valuable point noting the discrepancies in treatment of 
white women depending on their class and propriety, distinguishing between “the 
quality of women” (ibid. 102). She notes that official documents report on the low level 
of marriage unions between European women and native men noting a ‘steady increase 
among certain classes of the inhabitants’ (ibid.: 103), implying that women who made 
such choices were not deserving of European status. “ 5
Current discourses of disapproval or even stigmatization of Dutch women who marry 
non-Western men show that some colonial scripts are still rehearsed today, even if their 
resonance has changed in the contemporary context of migration to the ‘metropolis’ So
115 In 1898 Nederburgh wrote about European women: “If she was still a European in thought and feeling, 
she would never take a step that was so clearly humiliating and debasing in the eyes of actual [werkelijk] 
European women” (cited in Stoler 1995:103).
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we need to contextualise representations of Asian masculinities historically as this is 
crucial for understanding the discourses about Asian men in the West today. In ‘the 
imperial project’ (McClintock 1995: 37) racial categories were equated with a hierarchy 
of masculinities.116 These other men such as Asians, Africans and Arabs were positioned 
as subordinate to European men and their bodies differentiated, such that Balinese 
men for example were feminised. Differences between men were graded in terms of 
evolutionary biology, pathologised sexuality, and effeminisation. These racial 
hierarchies positioned Aryan men as representing the height of evolution with all other 
races positioned below them in this hierarchy of humanity and masculinity (McClintock 
1995: 38-39). In this schema, bodies signified both position on the evolutionary ladder 
and social sensibilities, in which Asian, African and Arab men were seen to have more 
‘primeval’ bodily urges than European men (McClintock 1995). Persuasively 
Krishnaswamy (2002) argues that equating a particular masculine physical type with 
moral virtue has become an important aspect of modern masculinity.
The presumed unconscionable sexuality of non-European men was seen to pose a 
threat to the purity of white colonial women (Anderson 1996, Stoler 2002). In colonial 
hierarchies, African and some Melanesian men were perceived as a ‘Black Peril’, 
threatening the danger of sexual assault on white women (Stoler 2002) .” 7 In contrast to 
African men, Asian men’s sexuality was not so connected to corporeal prowess, but 
rather to a discourse of moral depravity. In this discourse there was a danger that white 
women might be captured and incarcerated as sex slaves (Anderson 1996). 
Furthermore, in colonial hierarchies of masculinities, Asian men’s sexuality was 
pathologised and often seen as effeminate.ll8Krishnaswamy (2002) points out that non- 
European men (particularly Indian men) were described in imperial writings as 
possessing both feminine-like bodies and behavioural traits that were considered 
feminine, such as intellectual and moral weakness and cowardliness. Henry Yu
116 While Balinese and Polynesian men were feminized, Maori and Vanuatu men were hypermasculinized 
(see Jolly 2008).
117 During the 1920s in the Australian colonial town Port Moresby, Papuan inhabitants were considered low 
on the civilization scale and were despised for trying to climb up. At the same time they were feared as 
they were believed not to be able to control their sexual appetites. This resulted in the introduction of the 
White Women’s Protection Ordinance that stated that anyone who attempted to rape or raped a white 
woman would be hanged. Amirah Inglis (1974) shows how the Ordinance was the outcome of hurt male 
prestige, authority and racial prejudice.
118 Kam Louie (2003) pointed out two models of Chinese masculinity -  macho/kung wu and scholar. He 
also stressed that Chinese men are depicted in both China and the West as less “sexual” and more 
“intelligent”.
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observes that Japanese and Chinese men in the West were emasculated by stereotypes 
of passivity and weakness (Yu 2001: 131).
As I have noted above, the colonial discourse of effeminacy as seen in Dirk’s story 
continues to have resonance in contemporary constructions of Asian masculinity. 
Fascinatingly, Balinese men also represent themselves today in opposition to European 
men as more sensitive and more emotional, and thus more like women, pointing to this 
as their main advantage in courtship in comparison to European men, who are seen as 
too blunt in such matters. This can be illustrated by my interlocutor Wayan’s 
explanation of Balinese men’s attractiveness to Dutch (or Western) women:
We really want to make woman happy -  that is what Western women like a lot. We are 
tender and caring, especially compared with Western men who are too busy with their 
jobs to make their women happy. That is why Western women like Balinese men! We 
want to satisfy a woman and make her feel special.
Whenever I met Dirk he would ask for confirmation that he was right in his assessment. 
In his opinion the success of my research or my ability to understand the problem was 
based on an understanding of these relationships in the way he understood them, 
assuming that to be the general view in broader Dutch society. As much as I wished to 
see Dirk’s opinion as an unusual one, during the course of my research I came across 
very similar statements. The assumption that foreign men, particularly men from third 
world countries, are ‘trouble in your house’ is taken for granted and appears to be very 
common.
In Dirk’s story, Balinese men are represented as boys who are bossed around by their 
Dutch wives. This is in stark opposition to the general discourse on ‘the other’ men -  so 
called ‘oriental men’ -  who have been typically portrayed as dangerous because of their 
sexual and patriarchal powers. Bali may be popularly portrayed as a paradise island of 
the smiling people. Few Dutch people know that this is also a place with a strong 
patriarchal family system in which women do not have custody rights over their 
children. Thus, in general, Balinese men are not seen as ‘dangerous men’ but rather as 
alluring, handsome boys.
In broader social discourses, mixed marriages between Dutch women and Balinese men 
are never only about personal desires but are related to broader political issues. Thus a 
white Dutch woman who marries a Balinese man is not only marrying for personal 
reasons, she is transgressing the expected behaviour for a white woman. Unlike earlier 
historical times, she might be forgiven for having romantic desires for a non-Western 
man in Bali, yet she is harshly judged if she ‘brings him home’. It is thought she is 
endangering the Dutch nation by giving paternal rights to ‘other men’. In Dirk’s
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statement, as in the comments of some other people, women who marry in this way are 
thought not only to be adventurous or foolish, but also not particularly desired by white 
men. Once again this feeds into colonial scripts, particularly into colonial justification 
of marriage laws in which Dutch women who marry non-Dutch men would lose Dutch 
citizenship, since it was commonly assumed that these kinds of women were not 
deserving of Dutch citizenship (de Hart 2001).
Balinese men and foreign women: casual sex, kindness and status 
anxieties
The next section recounts stories typical of the majority of my male Balinese 
interlocutors who met their future Dutch partners while working as a guide or in a bar 
or restaurant or providing other services for tourists. Not all of them were eager to talk 
with me about their life before beginning a relationship with their present partner. 
However, those who wanted to distinguish themselves from the lifestyle they had in 
Bali, or those already divorced, were always interested in talking about it, either being 
proud or critical of their encounters with non-Balinese women. Most of the men living 
in the Netherlands know each other from the time when they lived near tourist resorts 
in Lovina.
A group of men from Lovina occasionally meets in Amsterdam to play pool and go out. 
Ketut, one of the oldest in this group, has been living for 18 years in the Netherlands, 
where he completed high school and has a job in administration. This gives him the 
feeling that he knows more about Dutch society than his friends who came from Bali 
relatively recently and who are in low-paid jobs and have poor ability in speaking 
Dutch. At the same time, because he spent his youth working in a bar in Lovina he sees 
himself as somebody who can understand his friends, and who has the credentials to 
tell me not only about his own encounters with foreign women but those of his friends 
as well.
See, all of us, we come from a humble background. We were not able to go to school, so 
we left our villages and we were working with tourists trying to make a living, trying to 
survive. I was working in a bar in Lovina. Gusti was selling Balinese calendars to 
tourists and he knows a lot of terms for that in English. Gede was snorkelling; Agus 
scuba diving. At that time most of us lived together, sharing everything and waiting for 
the perfect woman to take us to their rich country. If a man met a girl and spent the 
night with her, as soon as she woke up in the morning he would ask: ‘Did you sleep well 
last night? How do you feel today?’ People here are not used to that sort of kindness. 
This is the attitude that shows that you care for somebody. But you should not think
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that we were faking -  we were genuinely concerned because that was the way we made 
our living. Our aim was to get married to one of the girls, but most of them were with us 
only for fun. They did not take us seriously.
The question of Balinese men’s ‘kindness’ towards their potential partners will be 
discussed subsequently at some length. Ketut’s evocation of a ‘humble background’ 
suggests the importance of Balinese men’s social status and their anxieties about it. 
Different social backgrounds play a prominent role in defining an authentic Balinese 
identity among Balinese men themselves. However, there are ongoing discussions 
among Dutch women about their Balinese partners being of a lower educational 
background. Most women do not see this as a problem, or see it as an advantage for 
them to pursue their careers with long working hours while the husband looks after the 
children and the daily cooking. Those who think that for a successful relationship both 
partners should have similar educational backgrounds, which implies similar social 
status, hope that their Balinese men will undertake further education in the 
Netherlands.
Gisela, a specialist in French linguistics, met Made while holidaying in Bali and was 
married after two months. Made completed primary school in Bali and is a couple of 
years her senior, but she does not see their different level of education as a problem for 
a good relationship.
I like Made the way he is. He does not want to go to school here but he wants to take a 
course in fitness and become a personal fitness trainer. I support that. And it is very 
important that Made cooks every day because I, as a Dutch woman, do not know how to 
cook.
This bold statement -  ‘Dutch women do not know how to cook’ -  I first dismissed as 
Giselas idiosyncratic view, but I was often told exactly the same thing by women of 
different ages and educational background. While this is obviously not true for all 
Dutch women, it is particularly important in my Dutch female interlocutors’ 
perceptions of themselves. Similarly, Arabella with a postgraduate degree in 
Indonesian studies, married Putu Gusti who, while being of high caste, does not have 
any formal education higher than middle school. Putu Gusti did not receive any further 
education after living in the Netherlands for longer than 10 years and is working part 
time in a factory as an unqualified worker.
Gusti does the daily cooking and that is the case for most Balinese man here because 
Dutch women do not cook! Agus works part time so that he can look after our children. 
From the beginning I had to have a permanent full-time job to be able to bring him into 
the country, so that is something that Balinese men have to accept. Dutch women are 
hard working and very much into their profession, while the majority of Balinese men 
have a very low education. But that is not bad because they can spend more time at
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home looking after the children and cooking. That is very different from the life Balinese 
men live in Bali, but we are living here.
In her story it is obvious that Balinese men living in Holland are expected, among other 
things, to accept different gender configurations, in which it is very often assumed that 
Dutch women are busy with their careers and cannot be expected to do household 
chores, especially daily cooking. However, that is exactly the situation the majority of 
Balinese men living in the Netherlands are struggling with, and trying to avoid.
By contrast, Giselas and Arabella’s acquaintances Brandie and Saskia have different 
expectations of gender relations in their marriages. While Saskia’s husband had had 
tertiary education like her at the time they met, Brandie’s husband had only attended 
primary school and had no interest in pursuing further education in the Netherlands, 
while she hopes he will get ‘an office job’ one day.
Brandie: I hope Ketut will go to school here and later get a job in 
administration. He did not have the opportunity to go to school in Bali because his 
family was very poor but here it is different and I hope he will make use of that. I would 
like my husband to have a better education. If he goes to school it will improve his 
Dutch and it would be also better for our social life. He could socialise with my friends 
as well. For now he still feels uncomfortable. But I do not want him to stay at the social 
bottom of our society as an unqualified worker. I want him to feel confident in Dutch 
society like Wayan Dharma.
While Wayan Dharma’s story illustrates one of the rare examples of Balinese men who 
met their future wife in the Netherlands, where he was an exchange student from 
Indonesia, both Saskia and Wayan are critical of relationships where Dutch women 
have a better education and consequently a better paid job. Saskia is especially critical 
of her fellow Dutch women:
I do not understand those well-educated Dutch women who marry uneducated Balinese 
men. And it seems to be a pattern that the Dutch woman is older, has money, but she 
never looks for well-educated Balinese men, and there are many of them in Bali. But 
Balinese men here are mostly from the poorest Balinese families. And then I cannot 
help thinking, what do they have in common? What kind of social life do they have 
together? Look at Arabella and Putu Agus, and so many others.
While not all Dutch women are wealthy, there could be many possible reasons why 
most of the Balinese men in the Netherlands are of low educational background. One 
explanation could be that those who had no opportunity for advancement in social 
status in Bali through education or family connections, thus sought jobs in the tourist 
industry as ‘cultural guides’, or barmen or selling fruit, Balinese calendars and so on. 
Through their intimate relationships with tourist women they could potentially rise 
above their subordinate class positions and gain access to stable jobs or even have the
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potential of becoming business owners one day in Bali. For many Balinese men, being 
chosen as a desirable boyfriend or husband is something they are very proud of.
Made: I love Gisela, not only because she is beautiful but because she is so smart and 
she did not mind me being poor, and without education. Not one Balinese girl in Bali 
wanted to marry me. I was so poor, I did not have a job, and my parents are very poor as 
well. Gisela likes me the way I am, and even here she is not pushing me to go to school. I 
can be myself and I really respect her for that. My friend Ketut who is also from a very 
humble background is struggling a lot with his wife Brandie because she wants to make 
a ‘Dutchman’ out of him. She wants him to go to school and get an ‘office job’. That is 
horrifying.
However, anxieties about Balinese men’s social status are an important issue between 
Balinese men themselves, and raise questions about being ‘true’ or ‘authentic’ Balinese 
men. This is best illustrated in I Putu Buda’s words, but he is not alone in an attitude 
that is very commonly heard, especially among Suka Duka adherents. Interestingly, the 
people that he is referring to are active members of or sympathisers with Banjar Bali.
Made Muliani comes from a rich family from Denpasar. He got a university degree in 
Jakarta. He and Wayan Dharma, who lived in Timor, are not real Balinese men. Their 
families have everything. They are not as social as we are; they do not go out with us. 
They have office jobs and they are trying to be Dutch.
In this view those Balinese men with money and education who lived elsewhere in 
Indonesia are not ‘real’ Balinese men. There is an obvious tension here between 
Balinese men based on their social and educational background. The majority of 
Balinese men I met during my fieldwork, and the majority of Banjar Suka Duka 
adherents, are from a lower educational background and mostly from poorer families. 
Most of them see themselves as a ‘real’ Balinese man in contrast to those whose 
background is in rich families and who got a higher education either in Bali, elsewhere 
in Indonesia, or in the Netherlands. The important tensions expressed here are about 
how ‘inauthentic’ Balinese men live their married lives -  in a non-Balinese way, which 
usually translates as listening too much to one’s wife, doing things the way your wife 
wants you to, doing household chores and other ‘non-manly’ activities.
These obvious tensions in understandings of masculinities and what it means to be a 
‘proper’ Balinese man are often based on public rhetoric which differs from daily 
domestic behaviour. I have witnessed many times that Balinese men who were the 
most vocal in presenting themselves in front of their friends as ‘having their way’ in the 
household, were in fact doing numerous chores, sometimes exactly the ones they were 
publicly making fun of, claiming them to be part of the daily life of ‘inauthentic’ 
Balinese men. This forms an alternative model of masculinity in migration, and 
marriage with non-Balinese women which is marginalised in hegemonic Balinese 
masculinities (Connell 1995, 2005). Who does what in the household is thus often the
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source of men’s typification of manliness, just as the sexual division of labour encodes 
gender in Bali. The public distinctions of ‘authentic’ and ‘inauthentic’ Balinese 
masculinity are far more complex in the practice of daily life as men engage with 
women in various activities: from household chores to bringing up children, 
maintaining kin relationships or family socialising.
Balinese women, foreign men: searching for modernity -  facing the 
expectations of tradition
Apart from a few Balinese women who were studying in the Netherlands or visiting 
their relatives when they met their future partners, the majority met their husbands in 
Bali where they were either holidaying or working temporarily. Ketut Yani left her 
parents’ village when she was 17 and together with her brother went in search of a job 
to south Bali, where she found work as a waitress in a restaurant. She is very proud of 
her friendly and intimate encounters with foreigners:
I worked as a waitress in a restaurant in Sanur for 3 years. That is the story of most 
Balinese girls who come here. Those were great times. I was really working hard but still 
that was really a nice time for me. I met a lot of foreign tourists. And there was one very 
handsome British man who was teaching me to speak English. But later I had other 
foreign boyfriends as well. Many girls do, but they are ashamed to admit it. But I am 
not!’
Ketut Yani was also working in a hotel where she met Ibu Ariani who is also married to 
a Dutchman. Unlike Ketut Yani, Ayu Ariani emphasised that she never wanted to have 
intimate encounters with foreign men.
Before I met Jaap I never considered the possibility of marrying a foreigner. At that time 
I was 19, and 21 when I first came to the Netherlands. Jaap visited Bali 3 times before I 
decided to come here with him. I did not want to come here before I got to know him 
better, so he decided to spend 2 months in Bali. I would not know what kind of person 
he was if I had known him only for a little while. When he came for the third time he 
stayed for 6 weeks and we had a wedding ceremony. I wanted to really get to know him, 
not like some Balinese girls who marry the first man who wants to marry them. Like 
Ketut Yani -  she got married after she had known her boyfriend for 3 weeks.
The difference between these two women in their understanding of relationships and 
encounters with foreign men, as I will show later, exemplifies other differences and 
tensions in the understanding of womanhood.
While both Ketut Yani and Ayu Ariani chose their future husbands, Ketut Sutiati now in 
her early twenties married the 55-year old Gerrit at her parents’ behest. She calls him 
pekak (grandfather).
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My parents forced me to marry him. Gerrit was spending a lot of time in our village, he 
was travelling and because he liked me he was buying expensive presents for my father. 
He prom ised to build him a new house in our village, and my father forced me to marry.
I hate Gerrit, he is old but I am going to school now and I hope one day I will be able to 
m arry a man I like.
After two years of marriage Gerrit hasn’t even started to fulfil any of the material 
promises that he made to his father-in-law.
Like Ketut Sutiati, Komang Sunandi is hoping to find another partner and, while her 
story is somewhat different, the hopes and desires of the two women are similar.
I was m arried in Bali, I have two children. My daughter is 14 years old and my son is 8. 
My husband’s family never accepted me. And he used to beat me very often, for 
everything and anything; he used to drink a lot. I know what my life would have been if I 
had left him; if you are a divorced woman in Bali, nobody has any respect for you. Also I 
knew that I would have to leave my children, but in the end I did not have a choice. I 
found a job in a restaurant in Candidasa, and I left my husband and children. That was 
five years ago. I was meeting a lot of tourists at that time and then in 2002 I met Claus. 
He is 20 years older than me, but he wanted to marry me, and I thought he was a good 
man, and being that age he m ust be well off because he is from such a rich country and 
he was spending a lot of money in Bali. I needed a reliable man to be with. And I was 
hoping if I went to live in a W estern country I would be able to help my children 
materially.
However, here I realise that he is a very violent man. He beats me often because I spend 
money, or because I do not cook every day, but I am not his slave. I left Bali because I 
did not have to be my first husband’s slave. But Claus bought a house in Bali in my 
name, and I have my friends to go out with. I hope one day my situation will change 
again. I am only thirty-five, I need a m an’s touch and Claus is too old. I hope I will meet 
somebody younger.
Komang Sunandi is deeply concerned about Balinese women forced to live in unhappy 
marriages in Bali, and she is determined to help anybody to escape this situation. On 
her recent visit to Bali she persuaded her unhappily married cousin to leave her 
husband’s house and come to the Netherlands.
Wayan is a very nice girl and she does not have children. Everybody in her family and in 
her village was blaming her for that. I told her that here when you get m arried you do 
not have to have children if you do not want, and if you are poor the government can 
support you to go to school. So I brought her photos and showed them  to Claus’s friend 
Pieter -  he is very shy and he is not the most handsom e but he has a good job and he is 
nice.
Several months later Pieter visited Bali with Ibu Sunandi and Claus and he met Wayan. 
They got together, and six months later Wayan came to live in the Netherlands. After
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she completes her Dutch language course she is hoping to go to a school for beauticians 
and get a paid job.
As these stories exemplify, unlike Balinese men, the majority of Balinese women are 
willing to undertake further education in the Netherlands and step out from rural 
gender patterns where the woman is a wife and mother and rarely has a paid job. 
However, most of my Balinese women interlocutors were faced with certain 
presuppositions and expectations of Asian women as ‘traditional’. Some of my male 
Dutch interlocutors said that they were not aware of holding a prejudice about 
Indonesian people but realised it after they got involved in a relationship with Balinese 
women. Thomas said
We used to believe in some, as we called them, ‘typisch Indische’ [typically Indonesian] 
virtues: like that they are extremely jealous of each other, they do not know how to deal 
with money and they are always gambling; and women are very panas (hot) and they 
like cooking and they are always nice to their men. But now I realise how many 
assumptions I made previously.
Similarly Nicolaas describes his relationship and popular notions:
I know from my friends and what they ask me when I tell them that I have a Balinese 
partner what their expectations of Asian women are. It is surprisingly stereotypical, 
even for my colleagues at university. Most of them see pretty, submissive, traditional 
Asian women with a sarong or whatever. I have talked with many female friends of 
Asian origin and they feel trapped in these images.
While both Thomas and Nicolaas are critical of their previous assumptions, most of my 
other male Dutch interlocutors take for granted stereotypical images of ‘Asian women’ 
as submissive, embodying exotic sensuality, and being ‘natural mothers’. Dutch men’s 
images often overlap with Balinese men’s images of idealised Balinese women. 119
Now I turn to the perception and imagining of the two places between which Dutch- 
Balinese intermarriages are lived. I show that cross-cultural marriages between Dutch 
and Balinese are embedded in certain imaginations of people and places. While 
contemporary discourses are presented, many are grounded in a rich colonial 
inheritance, which is constantly reproduced in imaginations of bodies, sexualities and
119 In her engaging critique of the film Gordel van Smaragd (1997) by Orlow Seunke, Pattynama (1997) 
argues that the main female character Ems is portrayed in excessive cliches in the most exoticised manner 
in which almost all the traditional attributes ascribed to ‘eastern women’ have been projected onto this 
character. Ems is presented as panas which translates as ‘hot’, meaning erotically desirable but also 
uncertain. Pattynama stressed that this image of Indo women is a colonial myth arising from misplaced 
feelings of superiority among white Dutch men. These representations of Indonesian women, such as those 
that Pattynama characterises as colonial cliches, correspond to a certain degree with my ethnographic 
material that is, Dutch male perceptions of Balinese women.
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economic status. Here I analyse the contested negotiations of experience while dwelling 
and travelling in and between both imagined and lived places.
Living in different places
In this section I explore the intertwined perceptions and negotiations of intimate 
relationships between Balinese and Dutch, incorporating lived experiences in places 
such as the Netherlands and Bali. Contemporary processes of migration are producing 
places that are better understood as processes linked by people rather than as simple 
geographical locations. The global flow of people and information is creating what Lee 
and LiPuma (2002) call ‘cultures of circulation’. They argue that circulation is more 
than simply the movement of people, ideas and commodities from one culture to 
another but a cultural process with its own forms. To a certain extent I agree with both 
Ram (2005) and Sayad (2004) that there is kind of ethnocentrism about the perception 
of immigrants in the host society, where Sayad states that
.... to immigrate means to immigrate together with one’s history (immigration itself 
being an integral part of that history), with one’s traditions, ways of living, feeling, 
acting and thinking, with one’s language, one’s religion and all the other social, political 
and mental structures of one’s society -  structures characteristic of the individual and 
also of the society (Sayad 2004: 3- 4).
However, in mixed marriages this is even more challenging because of the movement 
between Bali and the Netherlands, as real and imagined places. I interpret this as a 
subtle interaction, nurturing a fusion of lifestyles, creating fluid ways in which family 
life is lived, sexual desires explored and children brought up. Through my examination 
of the lived experience of intimate relationships between Balinese and their Dutch 
partners, I stress that Balinese or Dutch do not have to inhabit one culture or the other 
so much as to live in both at the same time, accommodating in their outlook and 
lifestyles rival ways of living in and looking at the world. Those rival ways of living are 
articulated in various ways and exemplified in everyday life. Here I consider several 
narratives about the constant negotiation of experiencing life in the physical places of 
Netherlands and Bali by both Balinese and Dutch people.
Imagining, living in, and visiting Bali
The idea of an ‘island paradise’ prevailing in earlier historical representations is 
articulated in many contemporary presentations by my interlocutors, both Balinese and 
non-Balinese. Many of my Dutch interlocutors see Bali as an exotic paradise where 
labour is cheap, as are ‘exotic tropical’ houses for holidays or as a place where one can
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spend the winter m onths of the northern hemisphere when retired. In this way Bali is 
seen by many, both Balinese and Dutch, as a good place for holidays but not desirable 
as a place for daily living because of economic instability and the high level of 
corruption. As Marike said:
I love Bali -  it is beautiful, the people are so nice and kind and, they are so peaceful and 
so dedicated to their religious ceremonies. Bali is the most beautiful place in the world, 
but it is after all a Third World country, and I cannot imagine living there. That is not 
the place where you would send your child to school for a good education, nor where 
you can have ‘reliable’ social security.
According to such perceptions, Bali is a place of holiday leisure rather than a place 
where ‘serious’ daily life can be pursued or educational or economic development 
achieved. Those who have lived in Bali for several years with a small business in major 
tourist destinations are critical of Bali as a place to work:
Bali is a beautiful place for a holiday. But Balinese people are very difficult to work with. 
They have no respect for working hours and if there is a temple ceremony in their village 
they just do not show up at work, and if you are an employer you do not know what to 
do. So in my company I preferred to employ other Indonesians rather than Balinese. 
While most of my Balinese interlocutors emphasise the economic struggles they had 
while living in Bali, most are prone not only to talk about Bali in paradisical terms, but 
to use those images for their own advancement, while positioning themselves within a 
broader context of transnational movements of people. This is best exemplified in Ketut 
D astra’s story:
I lived in the Netherlands for many years and recently I have moved to Great Britain, 
and so far it feels so great to be Balinese here in the West. It is because we are so well 
known by the outside world because of our culture and tradition. It is not like being a 
Muslim, like from Iran or from Pakistan. I know some people from those countries and 
they are struggling a lot here in the West because they feel they are being constantly 
judged. It is not easy to live with that. But we Balinese are so proud of who we are, also 
because people here love our island, love our country, love our people, and that makes 
me really proud and so happy to be Balinese. People here give us the feeling that we are 
special, not like other migrants from third world countries.
However, most Dutch also see Bali as a place o f ‘strange’ superstitions.
Brandie: Do you realise how superstitious the Balinese are? That is very difficult for me 
to accept. I want to go to visit Lombok but my partner tells me that it’s a dangerous 
place because of magic. That is really funny. I can’t accept that.
Such beliefs in magic and the state of being ‘superstitious’ are not seen as so im portant 
but they can become problematic when Balinese in the Netherlands refuse, for 
example, to walk under a clothes line because of the pollution from underwear. Such 
differences can result in tensions about children’s upbringing, which I will discuss in a 
later chapter.
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The majority of my interlocutors live permanently in the Netherlands while owning a 
holiday house in Bali. However, some lived in Bali for several years and then moved to 
the Netherlands while keeping a house in Bali. For some this is a very small house 
where they can stay during their holidays in Bali, but for others the house in Bali has to 
represent their successful life in the Netherlands. Thus they build a large house 
furnished with running water, leather furniture and anything else that is regarded as 
reflecting a Western and modern way of living. Some people rent out the house while 
they are not using it themselves, while others give the house to close relatives to live in 
during the year. Some are planning to move and live in that house one day. Those who 
do not have a house in Bali have almost never stayed with their in-laws in the family 
house. Rather they typically spend a month’s holiday in Bali staying in a hotel resort. 
The reason for this is very often said to be that many Dutch partners find it challenging 
to be sociable in a Balinese context, explaining that they are not used to spending so 
much time with a lot of people in the same room, and that they find such physical 
contacts difficult to manage. The need for privacy is explained in Arabella’s words:
I am fluent in Bahasa; I lived for six months in Jakarta where my sister had a job and 
then I worked in a Dutch tourist agency in Bali for twelve months. But when we go to 
Bali I do not stay with Agus’s family. I am Dutch, I need privacy. And also I have a 
different understanding of hygiene than my in-laws, especially with two small children. 
We stay in a bungalow that we rent in Candidasa and Agus’s village is not very far. So he 
stays with his family and we visit him and he visits us.
While Arabella is an exception with her ability to speak Bahasa fluently, many Dutch 
people are faced with the problem of language incompetence in communication with 
Balinese in-laws. This is also a common problem for children born and living in the 
Netherlands. Those who are willing to participate in Balinese sociability typically learn 
several phrases in Bahasa Indonesia and stay a day or two in their in-laws’ homes. But 
for the rest of their stay in Bali they will rent a house according to ‘our standards of 
living’, with running water and a refrigerator.
Visiting Bali in different ways: Balinese women back in Bali
It is important to acknowledge here the difference between the experiences and 
attitudes of Balinese men and women respectively while visiting Bali. As my 
ethnography reveals, most Balinese women while visiting Bali almost always stay with 
their Dutch husbands and children and only visit their families during the day. This can 
be seen not only as a response to Dutch standards of domestic comfort or privacy but 
also in the light of Balinese marriage patterns in which the married daughter is not 
expected to stay in her parents’ house.
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Ketut Yani: I love to go to Bali but it is always very difficult if I go with my daughter and 
husband because they have their ideas of life and my parents and family another, and I 
am somewhere in between trying to explain cultural differences to all of them. Like 
Thomas and Lena want to spend the whole day on the beach, and Lena doesn’t want to 
play with my brother’s kids. They cannot communicate because they speak Balinese and 
Indonesian and she does not. She only plays with other foreign people’s children, and 
my family finds that offensive, but what can I do about it?
Ketut Yani also experiences difficulties due to gender expectations in her Balinese 
family.
When I am in Bali of course I still understand the way people live their lives, the 
language and everything but some things now disturb me even more than before. And as 
I am getting older it is more and more difficult to put myself into the position my 
parents and my brother expect of me, like I must not argue with my brother because I 
am a woman and younger. I must not talk in a loud voice because that is not the way 
respectful women talk. But I have lived in Holland long enough not to be a soft-spoken 
Balinese woman. But when I get really tired of trying to be a proper Balinese daughter 
and sister I put on a ‘Japanese cap’, you know those that all Japanese tourists are 
wearing in Bali, and I go to tourist places pretending to be a Japanese tourist, 
sometimes, alone sometimes with Thomas. And that is great! I am free to do anything I 
want then. I speak English, and I do not want to show that I know the Balinese language 
or anything. It is really very nice to be a tourist in Bali.
Ketut Yanis attempt to transform the presentation of her body and to look more like a 
‘tourist’ is one of the ways that many people negotiate their feelings of belonging to 
both Bali and the Netherlands. She wants to perform not her own Balinese ‘self, 
behaving according to gender prescriptions from her own village or her family, but her 
own Dutch ‘self that has been transformed in different ways from her fellow Balinese. 
By trying to ‘become a Japanese tourist’ she is both rejecting the traditional norms 
imposed on women120 and also showing her economic advancement by shopping and 
eating in places where local Balinese of her own social background cannot afford to go 
often. This also exemplifies her wish to disguise her Balinese identity as some Balinese 
women have experienced verbal abuse in public while with their Western husbands.
Some people in Bali do not think well about Balinese women and Western men. Once I 
was walking with my husband on the street and a group of young men called me ‘white 
man’s whore’. It is like that in Bali; women are looked down on if they marry Western 
men, even though I am financially supporting my parents and my brother and his 
family.
120 In a similar way, negotiating one’s appearance while visiting Bali, one of my interlocutors mentioned 
that she always grows her hair before going to Bali so that she can look ‘more like woman’ according to the 
standards in her natal village.
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Unlike the majority of Balinese women I have talked to, Ayu Ariani prefers to go to Bali 
with her two young children for several weeks before her husband joins them.
This is very important for me. I want my children to socialise with my brother’s children 
in Bali and with other kids in my parents’ village. I want them to learn to sleep together 
with other kids on the floor, to eat with their hands. Children in the Netherlands are 
overprotected. Like my brother’s 5 year old child is helping in the kitchen with a knife 
and that is normal. I want my children to experience, even if it is for a short period of 
time, another way that children are growing up. I believe that will make them better 
people, and I also hope that in this way my children will consider their Balinese family 
as their own.
Other Balinese people, both women and men, would also like their children to have 
experiences similar to those described by Ayu Ariani. But this is one common source of 
conflict with Dutch partners who usually think that this or that is not safe or hygienic 
for children. Many Balinese women stress the difficulties of a woman’s life in Bali, and 
even though most of them own a house in Bali, unlike Balinese men they do not see 
themselves as living there one day. One problem that occurs for Balinese women with a 
much older husband, while not eager to live in Bali immediately, their husbands would 
like to spend their retirement there. Komang Sunandi’s much older husband is 
planning to retire to their house in Bali while she does not see herself living in Bali but 
would like to pursue further education in the Netherlands.
Balinese men back in Bali
As mentioned previously, the ways in which Balinese men and women visit Bali with 
their Dutch partners are diverse. A Balinese man will spend most of his time with his 
Balinese family and friends while a Dutch woman stays in a hotel resort with their 
children, visiting different tourist sites. Dutch women are sometimes accompanied by 
their friends from the Netherlands or their parents. For many of my Balinese male 
interlocutors, staying with their families while in Bali was of crucial importance:
I Kadek Meja: It is very important for a Balinese man to stay with his family. It is a great 
shame for a Balinese man if he goes to Bali and his wife persuades him to go to tourist 
places as if he is not a Balinese man any more and even when he is in Bali he has to 
follow his wife. But Dutch women are very difficult, they want you to do all those silly 
things tourists do -  like having a long dinner with a lot of talking and laughing.
After the following story of a couple who used to live in Bali for two years, I will discuss 
the experiences of people who go to Bali for extended holidays. I Wayan Dharma and 
his wife Saskia met in the Netherlands and then decided to go and live in Bali.
Saskia: I did not know Wayan well when we moved to live in Bali. I was very excited 
about that, especially because my grandmother was Indonesian and I had never been in 
Indonesia before, though I grew up with Indonesian food and stories about Indonesia.
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For me that was more than getting married, it was exploring the country of my 
childhood and youthful dreams. But at that time I did not know that in Bali there is a 
separate world for men and women. Relationships between a man and a woman in Bali 
are totally different and the opposite of what I thought intimate relationships between 
men and women should be.
One of the most difficult things for me was that Wayan did not communicate with me 
like a friend. He could not see me as a friend. I felt lonely over there. I thought he would 
be the first to support me, among other things because he had lived in Holland before 
and he could understand my problems. But when he had problems he did not talk with 
me but with a Balinese man, even if he did not know him very well. And I did not know 
what was going on. I was also not accepted by his mother or other women in the village.
I tried but we could not find the same ‘language’ to communicate. I grew up in a city, I 
finished high school and I could not accept the level of hygiene over there, it is so dirty 
and they do not have any basic knowledge of medicine. I could not live there. I tried to 
explain to Wayan that what I want in my partner is a friend, someone I can trust, 
somebody with whom I can do things together, and somebody to support me in what I 
want to do. At the beginning that sounded very complicated for him but then he said 
that this was not possible if we were living in a Balinese village, because we would have 
different obligations as men and women in the village community. So we decided to go 
back to Holland.
I Wayan Dharma: Both Saskia and I wanted to live in my village in Bali. It is very close 
to Ubud. But it is not easy to live in a Balinese village if you have a Dutch wife, and for 
her it was terribly difficult because our Balinese families and our community life are 
very demanding -  you are not an individual like here where you can do anything you 
want -  over there you are not as free as here; you need to participate in community life 
every day. After a while my mom was expecting Saskia to get up early and cook for 
everybody, to make offerings and to do all the household chores, but Saskia could not 
accept that. And economically it is much more difficult to live in Bali than in the 
Netherlands. It is much easier for a Balinese to live as a foreigner here -  you can do 
whatever you want here -  go to school, or work, and family obligations here are very 
different.
What emerged as an important issue from Saskia’s and Wayan’s story is the difficulty of 
maintaining relationships and understanding the differences in intimate relationships 
and gender relations in Bali and in the Netherlands, as exemplified in Saskia’s 
complaints that her husband was not her ‘friend’ whom she could share her problems 
with, and thus she could not accept the division into what she calls the ‘separate worlds 
for women and men’. However, this different understanding of the relationship 
emerged not only while the couple was living in Bali but also in the Netherlands. Many 
of my Dutch female interlocutors mentioned this as a source of constant conflict 
between the couple, especially in the early years of life together. Most Balinese men
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would respond that they had never heard of such a thing as a ‘friendship’ between 
husband and wife while living in Bali. Many Dutch women’s narratives were about the 
difficulty in establishing a companionate marriage, which feeds into an established 
view that equates this kind of marriage with modern subjects. This assumes 
companionship as the ultimate goal of marriage, where marriage is a source of 
individual fulfilment rather than just a social necessity for reproduction. Most Dutch 
women strive for this kind of marriage, based on romantic love but also on the hard 
work in which both partners are self reflexive and ready to talk about their emotions, 
and in this way maintain their marriage as a source of emotional fulfilment. Besides 
this, a good relationship is based on understanding, friendship, common social 
interests and activities, in addition to the romantic, sexual, economic and reproductive 
aspects of a marriage.
While Balinese men’s vision of marriage accords with the gender segregation 
mentioned by other scholars, during the course of their lives in the Netherlands and 
with a Dutch partner many men do negotiate their presupposed ideas of gender 
relations in marriage and create their own constructions of it. However, many Balinese 
men are not willing to show this change while visiting Bali, as exemplified by the 
feelings of shame on the part of those who go around with their wife rather than staying 
with their families or socialising with other Balinese men from their village. The 
challenging aspects of a gender-segregated Bali where life can be difficult for Dutch 
women are explicitly obvious in Mariel and Komang’s story. Mariel has been married to 
Komang for 16 years but their perceptions of their future life are not oriented towards 
the same place, or towards the same country, although at the moment neither of them 
is taking any action towards living in separate places.
Mariel: Komang is dreaming of living one day in Bali. Now we have a big house near 
Candidasa and I am very happy to go there for holidays. But I clearly know that I would 
not be able to go and live there for ever. What would I do there? It is a man’s world in 
Bali. Here I have a job and my friends and family, what I would do there? But I do not 
know -  we will see. Komang is happy with his job here and we have a good life together, 
but if one day he wants to go and live in Bali I will not go with him.
However, from Komang’s story another aspect of the understanding of gender relations 
emerges: an understanding of male polygamy as preferable and natural for Balinese 
men.
I am thinking of taking a second wife. Mariel knows about it and she is fine with that. I 
am thinking about a younger Balinese girl. I like Western women but Western women 
are not good for Balinese men, they do not understand that Balinese men need to be 
free. My grandfather had 3 wives, and my brother has two. We Balinese men are like 
that and Western women cannot understand that.
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There is an obvious contradiction in Komang’s statement about his wife ‘being fine’ and 
Western women who do not understand that. On one level she understands that but 
through my conversations with Mariel it appeared to me that she explains that on one 
level as a cultural difference and on another that because she is much older than her 
husband, she has different attitudes to sexual desires. On the other hand, even though 
she appears to understand and ‘be fine with it’, she would not go to Bali and live with 
Komang’s second wife. In this case her understanding is relegated to a specific 
rationalisation of the situation in which, if Komang finds a second wife, Mariel would 
remain in the Netherlands and would not maintain intimate relations with him but 
would stay in contact with him because of their son.
This understanding of Balinese men’s ‘natural’ appetites has led some to frequent 
sexual transgressions while visiting Bali. For many so involved, such affairs are an 
expression of one’s changed social status. Many of my interlocutors, being from a 
humble background before moving to the Netherlands, believed that they were not 
desired as prospective marriage partners by Balinese girls because they could not offer 
them economic security. At the same time many have suffered bitter disappointment 
with Western girlfriends who did not regard them as prospective boyfriends but rather 
as part of the fun during their holidays. In the new situation with permanent 
employment in the Netherlands, they are in an economically advantageous position in 
comparison with most of people from their village, or the majority of Balinese. That 
gives them easy access to consumer goods and expensive restaurants and night clubs 
and the possibility of performing in their new elevated status. Many Balinese men 
explain the importance of spending money and taking their male friends to prestigious 
bars and restaurants.
I Putu Buda: When I go to Bali my friends expect me to take them out and pay for 
everybody. I have to do it. People expect it of you. But also my parents’ house became 
like a public space when I was there. A lot of people would gather every evening, I would 
provide pigs and drinks and we would have kecak, for the whole night.
Being a well-off man is appealing to some young Balinese women. Here the story of 
Kadek Meja is relevant. When I met him he had been divorced for several years from 
his Dutch wife but he stayed in the Netherlands. On several occasions he described the 
changes he had undergone since coming to the Netherlands seventeen years before. He 
finished high school and got a university degree, and, as he puts it, gained enough 
courage to get divorced from his Dutch wife, with whom he had two children. However, 
he is now very critical of the way of life he was living while still married:
I was not happy with her, but I was afraid that I could not live on my own in the 
Netherlands. Coming from a big family in Bali I was afraid to live alone. But during 
those unhappy years I had many affairs outside of marriage and I had a Balinese
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girlfriend in Bali. I used to tell my wife that I was very unhappy in the Netherlands and I 
used to go to Bali at least three times a year. My wife was very rich and she paid for this. 
And on some of those visits my Balinese friends from Holland would join me and we 
would have crazy times in Bali. It was very important for us to go to prostitutes. It was 
kind of prestigious; and so was having a proper Balinese girlfriend like I did. She was 
very nice, she did not want to have sexual intercourse with me -  she was a real Balinese 
woman. She was hoping that one day we would get married. But I was not really 
interested in that and in the end she married a young Balinese man.
Apart from his talk of loneliness in the Netherlands and sexual transgressions, Kadek 
Meja talks about ‘real Balinese women’ as chaste, a topic I discuss in more detail in 
chapter four. Jennaway (2002) noticed the concerns of Balinese women, especially in 
North Bali where she was doing her research, about their husbands having affairs with 
Western women and some getting married and going to live in Western countries. 
During my work in the Netherlands I came across one such example that seems to be 
known to everybody, including the Dutch wife. For the last several years Ketut Suadnya 
has lived for 6 months with his Balinese wife and their child and the other 6 months in 
the Netherlands with his Dutch wife and their two children. He organises this 
conveniently so that he spends the winter months in Bali. While his Dutch wife has 
been severely criticised by many Dutch women for accepting this kind of marriage 
arrangement, Balinese men very much approve of it, explaining that as she is 16 years 
older than her husband, it is sensible enough to understand that he needs to have 
another wife. I have never heard her commenting on the situation except that she 
understands that her husband is nostalgic for Bali and his family over there. While 
Ketut mostly talks about his constant longing for the Balinese part of his family, he 
occasionally mentions that when he is in Bali he misses his children in the Netherlands, 
his wife and his Dutch life style.
Imagining, and living in the Netherlands
In the following section I highlight the experiences of some of my interlocutors, both 
Balinese women and men, of life in the Netherlands which often diverges from the 
assumptions about the West that they had before coming to the Netherlands.121 The gap 
between imaginings of the West and actual living in a Western country are illustrated in 
the following examples. For Balinese, images of the Netherlands are often not specific 
but rather more generalized imaginings o f‘the West’ (Carrier 1995, Dirlik 2001).
121 Ida Ayu Agung Mas says that in the early days of tourism in Bali, the Balinese called any Westerner 
‘Dutch’ owing to the overwhelming presence of the Dutch in the island, (see Ramseyer and Tisna (2001)
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Komang Sunandi: Back in Bali I did not know what the difference would be between 
different Western countries. After divorce I was working in restaurants in Kuta and while 
seeing tourists spending a lot of money I thought that people in the West must be very rich. 
And when I met Dirk he was an older man and I thought he must be very rich too. But I 
came here and realised that he was not rich at all and that for people here, what they spend 
in Bali is not so much money. When I first got a very simple job at the post office and heard 
what my monthly salary was, I thought it was for the whole year. I was so happy but then I 
realise that living here in the Netherlands you have to spend so much more than living in 
Bali.
Komang Sunandi’s experience is not unique, but, rather a common one for both 
Balinese men and women. In contrast to this, Ayu Indriyani’s story is somewhat 
different. It is crucial here to note her different background in Bali which was related to 
different imaginings of ‘modernity’ and ‘Westernisation’. Ayu Indriani and her Dutch 
husband were running a business in south Bali and were well off, living for several 
years as members of the rich elite.
Ayu Indriyani: Last year I went to Bali for 3 weeks on my own. We still own a house in 
Jimbaran that we are renting out but I wanted to arrange some renovations. That was 
my first visit for two years and I thought it would be a great opportunity to catch up with 
my friends if I went there on my own without my kids and husband. But meeting my 
friends again was so disappointing. We had grown apart so much. They had become so 
Westernised; they only buy Western products and shop in supermarkets. Nobody goes 
to the market any more. All my friends have drivers and maids. We also had these when 
we were living there but after 4 years of living in the Netherlands I have been 
Westernised. I go by bike to the supermarket. Over there nobody can imagine living 
without a car and maid. Nobody has a maid here. That is not acceptable; you cannot 
treat people like that, to clean your house for a little money.
Ibu Indriyani exhibits an apparent contradiction in her use of the words ‘Western’ and 
‘Westernised’. On the one hand she describes her friends as having ‘become Western’ in 
their consumption of imported goods, while on the other hand she is critical of her own 
way of living in Bali where she had a maid and used the car to go everywhere. After 
living in the Netherlands for four years she sees ‘Westernisation’ as simply going to the 
shop by bike and that ‘having a maid’ is now regarded as degrading and unacceptable. 
Two years ago Ayu Indriyani became active in one of the local Arisan organisations 
which help (mainly) women of Indonesian background to learn the Dutch language and 
get a job that is better paid than cleaning or being a kitchen hand.
Several of my Balinese friends explained to me on various occasions that it takes time 
to understand how people live in the Netherlands, in terms of employment, taxation, 
social benefits, rights and the regulation of society but also in terms of social values 
which sometimes, depending on the circumstances, differ from the values they were
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used to while living in Bali. However, the majority of those living in the Netherlands for 
several years constantly repeated how their opinions and impressions of the new 
country they have moved to have been changing over time. While those changes are 
exemplified by various situations and perceptions, there was one I found particularly 
interesting, namely the projections of animality onto Dutch society, and the suggestion 
that changes in one’s body towards animality were caused by migration to the 
Netherlands.
Because of the way I was brought up in Bali, I had difficulties at first in understanding 
certain kinds of behaviour. Like, people here put their feet everywhere and I would 
become very angry because in Bali it is really, really not polite if you do that with your 
feet. And I thought: ‘My God these people here are like animals’.
Another friend referred to changes in his body:
During my first two years here I used to have a strange allergy: my skin would get very 
red with a lot of small dots, my eyes would get red, my ears would start growing -  ha,ha 
I looked like an animal -  that’s what I was during my first years here.
There are various academic accounts of the concept of animality in the Balinese belief 
system. Geertz suggests that animal-like behaviour is strictly forbidden (Geertz 1973c: 
419-20). In the hierarchy of beings, people distinguish themselves from animals by 
living according to conventions that maintain social harmony. Howe’s 1984 essay 
attempts to look at the symbolic logic behind Geertz’s approach to personhood, by 
discussing the hierarchy of different classes of beings: gods, humans, demons, witches 
and animals differentiated by degrees of refinement that result in the control of 
appetites. He further argues that different classes of beings stand for different 
categories of humans. I suggest that the categories that Howe is articulating are far 
more blurred in the practice of Balinese migrants. While comparisons with the Dutch 
and animals and perceptions of changes within one’s own body while living in the 
Netherlands are common, almost without exception in time and with the practice of 
daily life in the Netherlands (and with non-Balinese partners) Balinese people re­
evaluate their initial assumptions. Rethinking his statements about the Dutch being 
like animals, Komang says
But when I think back, if people put their feet up it is not a problem at all: why not, why 
not? I realise that my background and the understanding of the world with which I was 
brought up in Bali is dogma. The world is bigger than my village in Bali and we should 
appreciate that rather than underestimating people who are different. Balinese people 
should realise that. But the problem is that also certain people here think that their way 
of life is the only one and the best in the world; but I think we should all get to think 
again and realise that the future of humanity is in appreciation of difference. We should 
all get rid of strict norms of expected behaviour and be more flexible.
This attitude, which Komang strongly and frequently agitates for, is commonly seen 
when people are talking about their children or about the way they are socializing their
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children. Certain values that are often related to Bali or to the Netherlands are applied 
in different ways. Many Balinese emphasise the importance of giving children a belief 
in the non-material, and respect for ancestors and elders. However, this is not 
projected as the Hindu religion per se but is regarded rather as a life philosophy 
characteristic of Balinese who have not been infected by the mania for consumerism. 
Even those who specifically value the possession of material goods commonly tell 
bedtime stories for children about invisible forces122 which can strike those who are not 
respectful of their elders and ancestors. Animalistic behaviour, as Bellows suggested, is 
often related to tourists and Westerners in general and their sexual practices.123 While I 
did not come across this exact association, one of my interlocutors told me that his 
father used to call his Western girlfriends witches, and when he married a Dutch 
woman for the second time, his father told him : ‘You have married Rangda124 again’. 
While sensitive to his father’s comment my friend explained his father’s position:
My father is not a bad man but he simply does not understand. He has never travelled 
outside Bali. He is a man from a small village. But he loves my son, even though my son 
cannot speak Balinese. My father is very proud of him, and every time we go there he 
organises all the best for his grandson and I think that his other grandchildren who are 
living in the same village are a bit jealous of my son and all the attention that he gets 
when we go there.
Contestations about categories of beings exemplified in Komang’s story disrupt the 
strict boundaries about those categories. Bellows (2003: 30-31) suggests that 
promiscuous behaviour on the part of tourists and Balinese is equated with the 
coupling of dogs, which implies a lack of regard for modesty and local custom (adat) 
and is without social shame. This also implies that intimate liaisons, and thus any 
children produced from these unions, between Balinese and foreigners would be 
condemned in Bali. However, while marriages between Balinese men and Western 
women are problematised in nationalist discourse (see Suryani 1999), and Balinese 
women marrying foreign men can be portrayed as traitors to the whole nation by 
cultural puritans,123 those relationships are valued by members of Balinese families.
122 Many of my Balinese interlocutors point to children’s stories about invisible forces as being specifically 
Balinese not only because they are about invisible forces but particular deities and spirits characteristic of 
Balinese culture.
123 She points out that in the Karangasem regency when Temega men approach tourists in the water 
gardens it is described as the men’s ‘hunt for animals’ (can binatang) (Bellows 2003: 30).
124 In Balinese iconography Rangda, an archetypal leyak (demon, sorcerer), is portrayed as a monstrous, 
hairy creature with pendulous breasts and long fangs and fingernails. Leyak are believed to be able to 
assume animal forms (see Bateson and Mead 1942: 356; Forge 1980:10,14; Connor 1983: 67
123 As Anna Tsing points out : ‘the travel tale of white men’s romance and experience has its anticolonial 
converse in the story of women as weak betrayers of third-world communities, seduced by the colonizer 
into giving up their men’s knowledge (1996: 299).
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Many of my interlocutors mentioned the sadness of their family members because they 
were living so far from home but also pride because a person living overseas is seen as 
successful. This also suggests that a person moving from Bali to a Western country 
would be upwardly mobile and this would be reflected in a rise in status for the family 
in Bali. Children born of Balinese-Dutch marriages are very much loved and it is often 
believed they are very beautiful. It is also believed they will have an easy life.
According to my ethnography, most Balinese migrants see themselves as a people liable 
to constant change, and who easily adapt to new circumstances. This is often explained 
in a way similar to the way people idealise the position of Balinese people in Indonesia: 
as peaceful and interested in problem-solving rather than starting conflicts. This 
narrative when applied to the Netherlands occurs in comparison with, mainly, Turkish 
and Moroccan people who are, "both in public and often in academic discourses, 
portrayed as ‘trouble-makers’. I suggest that understanding the differences and 
commonalities of the lifestyles in Bali and the Netherlands should not be looked at as a 
dichotomous differentiation that assumes the essence of those two countries and their 
cultural backgrounds. Rather we have to consider the specificities of age, gender and 
class background which play a significant role in mutual self-perceptions, and also how 
images derive from lived experience which is in a state of fluidity and transformation. 
Many of my interlocutors, especially those who had lived for several years in the 
Netherlands, said it was important for each individual to find their own place in a world 
that is not just a geographical place. This place is understood as a place within oneself. 
Those who think this way are critical of newly arrived Balinese who are drawn in by 
their own nostalgia for Bali and in narratives of gaining wealth in the Netherlands and 
going back to Bali. They think that those newcomers are living with the illusion that the 
Bali they left has not changed with the passage of time, in the same way as Balinese 
living in the Netherlands have been changing in the course of their own lives and 
through the experiences acquired during that time. Those places, not just geographical 
locations but rather personal and intimate spaces, create a unique shared space within 
which each couple negotiates expectations and possibilities in living their lives together, 
caring for a family, exploring sexual desires, reproducing, maintaining relationships 
with family in Bali and Holland, and day-to-day sociality. Those issues I further explore 
in the next chapter by comparing Balinese women’s and men’s subjectivities.
Conclusion
Anxiety over different marriage practices and concepts of gender and sexuality held by 
non-Balinese partners are central to ideas of ethnicity7 and to identification as Balinese.
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In Balinese discourse, mingling with tourists is perceived as different for Balinese men 
and women. As Bellows noted, young men’s sexual relationships with tourists are 
viewed as ‘naughty’ (nakal) and as such this kind of behaviour is tolerated, while for 
young Balinese women, that kind of ‘naughtiness’ is viewed as inappropriate and is 
quite often associated with prostitution (Bellows 2003: 291). However, the major 
concern in Balinese discourse surrounds the issue of men’s responses to foreign 
influence viewed through the lens of men’s marriages to foreign women (see Bellows 
2003: 315). The concern is not with the obvious question of sexual morality but rather 
with the apprehension that Balinese might ‘become other people’ through inter­
marriage in which men follow their wives to foreign countries. However, in contrast to 
Bellows’ male interlocutors my Balinese male interlocutors are not concerned about 
any diminution of the Balinese population as a result of their intermarriages. They 
proudly boast of their virility and their sexual attractiveness for Western women and 
see those marriages, though greatly contested in terms of ideas of gender and sexuality, 
as an advantageous way of living and supporting their family in Bali. Their rise in social 
status while living in the Netherlands gives them the opportunity to rise in social status 
in Bali and the possibility of contemplating a second marriage, or a long-lasting 
entanglement with Balinese woman/women, justified by Balinese men’s ‘natural’ need 
for polygyny. I suggest that narratives about normality of polygyny (that is not very 
common in Bali) are alternative form of power that men in migration adopt.
Women’s out-marriage is not problematised in the same way as men’s. It is only the 
men’s out-marriage which seriously undermines the patri-virilocal pattem of Balinese 
marriage by which a wife is incorporated into a man’s descent line, and lives with them, 
though ideally still in her natal village. Balinese women who migrate and marry non- 
Balinese are perceived by Balinese men as ‘not real Balinese women’. While I analyse 
this further in the next chapter, I mention it here to stress that these types of divergent 
notions of gendered identity and belonging to a nation are ultimately linked to sexual 
and marriage practices, and are at the core of contestations over defining one’s 
‘Balinese-ness’.
In line with this, observation of my interlocutors’ identity is best seen as a historical 
process in which the individual shifts between various subject positions. I suggest that 
the social contexts in which individuals are positioned inevitably influence their 
priorities, responses, and shifts in every aspect of their social lives. Migration offers a 
useful terrain for the analysis of moving constructions of selfhood across cultural 
differences. Moreover, the class position of an individual in a particular nation-state 
and how they move to another nation-state, living in and between states, influence
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shifts in self-perceptions, representation and relationality. In Balinese social reality 
each individual is positioned in close relationship with the broad family, banjar and 
other religious and social organisations to which they belong (see Chapter Two). 
However this positionality and relationality differs according to gender and age. Most 
of my interlocutors come from poor families and many of them did not have the 
opportunity for a proper education. Consequently, many of them could not find 
permanent employment in Bali. Migration to the Netherlands gives them an 
opportunity for advancement in social status through jobs which, even for unqualified 
workers, are permanent, even though only a minority of Balinese men and women 
undergo further education. While this change in social status for both men and women 
is seen as benefiting the nuclear and broader family, for many it is also a source of 
constant anxiety and dissatisfaction because of the demands of collective life back in 
Bali and the need to remit to kin and perform an elevated status back in Bali. However, 
it is important to stress that relationships back to Bali differ for men and women and 
for those of different class and caste background.
Balinese-Dutch intimate relations are imagined, fantasised and negotiated in the 
practices of everyday life by both men and women. They are articulated through 
expectations of femininity and masculinity across racial and national differences. The 
lived experiences of those relationships are, however, situated within Dutch state 
policies on migration and public discourse on migrants. Thus both Balinese and Dutch 
partners sometimes end up in disillusionment. But more often each couple finds its 
own specific ways of living shared conjugal relationships. In the next chapter I further 
explore how sometimes contradictory understandings of gender relations in cross- 
cultural marriages are lived and negotiated in daily lives. I discuss lived experiences in 
‘mixed’ marriages for both Balinese men and women, both heterosexual and 
homosexual, and analyse how life outside Bali and with a foreign partner influences 
various negotiations in self-identification in relation to desire, family life and child 
rearing.
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F ig u re  15. B a linese  m en  a t th e  G alungan  c e le b ra tio n
F ig u re  16. C ouples a t th e  G alungan  c e le b ra tio n
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Figure 17. Fam ilies at th e  G alungan
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CHAPTER FOUR
Art of Cross-Cultural Relationships: Desires, Reproduction and 
Parenting
In the first part of this chapter I outline the concept of cross-cultural intimacies and 
masculinities and femininities which I use in the analysis of the ethnographic material 
in the second part of the chapter.
The term cross-cultural can too easily be equated with the binary oppositions of the 
Western and non-Western, modern and traditional. Literature that highlights the 
impossibilities of cross-cultural connection privileges differential power and static 
identities and in this way is ultimately unable to transcend such relations and 
differences (Bowman 1989, Dahles, and Bras 1999, Herold and De Moya 2001, Philips 
2002). In such views, interacting bodies are historically inscribed with meanings of 
gender, race and economy (Haraway 1991); colonial assumptions resonate with the 
hegemonic discourses of globalisation, wherein non-Western countries and peoples are 
positioned as less powerful and poor in comparison with wealthy Westerners. In this 
chapter, I seek to examine cross-cultural encounters against such fixed or static notions 
of Balinese or Dutch identities. Rather than being sites of warring dualisms, I suggest 
that cross-cultural intimacies often create a more fluid space of ambivalence, and 
mutual negotiations
Indeed, lived experiences are rarely as neat as such dualistic representations might 
suggest. Thus, my Balinese and Dutch interlocutors would often acknowledge the 
changes in their opinions and expectations of each other. People position and re­
position themselves in relation to their married partners and newly formed families 
that generate novel kinship practices. Identities shift and change across space, time and 
context. I thus contest hegemonic narratives of powerful Westerners and powerless 
non-Western persons in cross-cultural intimate encounters, arguing that power is fluid, 
multiple and capillary (Foucault 1980). In this chapter I will argue that Dutch and 
Balinese men and women assert their agency through different forms of power in the 
practices of everyday life.
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In exploring interpersonal relationships between Balinese men and Dutch women I 
show how discourses about Balinese and Dutch masculinities are contested in the 
practices of everyday life. Connell argues that it is not enough to recognise diversity in 
masculinity but more importantly we have to recognise the relations between different 
kinds of masculinities (1995: 37). Thus I explore how Balinese masculinities are re­
negotiated in relation to other Balinese men from different class and caste 
backgrounds, to non-Balinese men and to Balinese men and families back in Bali. This 
contributes to the broader literature on masculinities in cross-cultural encounters 
which has been mostly oriented to homosexual intimate encounters (Sullivan and 
Jackson 2001, McCamish 1999, Ridge, Hee and Minichiello 1999) or oriented to 
encounters occurring in non-Western countries (see Malam 2005). Thus, I see 
masculinities in the plural (Jolly 2008), as relational, performative, and historically 
situated. As observed in Chapter Three, in representations of Asian men’s masculinity, 
the discourse of feminization dominated colonial discourses in the 18th, 19th and 20th 
centuries as Asian masculinities were subordinated to white masculinity. I argue that 
these discourses are present today not only in the West but also in Balinese men’s 
narratives about themselves and in Balinese fiction written by men. I further scrutinise 
how Balinese masculinities, while always performative, are differently encountered 
according to geographical and social settings. In doing this I examine how Balinese 
masculinities are developed and maintained in relation to life in migration and with a 
Dutch partner, in which Balinese and Dutch, dominant and alternative, expected and 
desired models of masculinities jostle together (Connell 1995, 2005, Dowsett 2006).
Similarly, I explore Balinese femininities as relational and as negotiated and re­
negotiated in relation to Dutch partners, other Balinese women (in Bali and the 
Netherlands) and Dutch women. Balinese femininities also have to be positioned 
historically. As discussed in Chapter Three, in colonial times Balinese women were 
portrayed as having wild and uncontrollable sexuality (see Vickers 1989) but this has 
gradually changed, and today Balinese women are rather perceived to embody a chaste 
submissiveness, often attributed to Asian women in general. In cross-cultural intimate 
relationships Balinese women (like Balinese men) enter a sphere in which models of 
Balinese femininity expected by their Dutch partners and their families in Bali can 
contradict their own representations of themselves or their own desires for a particular 
kind of femininity. Here I find useful Connell’s concept of ‘hegemonic masculinity’ in 
relation to both masculinities and femininities. He describes ‘hegemonic’ as idealised, 
heteronormative models that are broadly accepted and by which all other masculinities 
are measured; thus alternative ones are marginalised (Connell 1995: 76). While Connell
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(1995, 2002, 2005)126 suggests that being a ‘proper’ man is adjudged by a men’s 
corporeal style, body and sexuality, I wish to extend this to talk about Balinese 
femininities. Being a ‘proper’ woman is directly related to female bodies, sexualities and 
corporeal style. Again this favours heterosexual relationships as ‘proper’. Moreover, I 
argue that both masculinities and femininities are constituted through relations of 
power in which certain versions become hegemonic in a particular context and a 
particular place. In cross-cultural intimate relationships such hegemonies shift and 
change over time and in different contexts, especially in the practices of living in and 
between Bali and the Netherlands. Both men and women, Balinese and Dutch, through 
negotiations of power and identity in these cross-cultural relationships, have multiple 
opportunities to create new gendered subject positions.
Judith Butler’s concept of the performativity of gender (1990, 1993) is useful here. In 
her earlier work Butler (1990) uses drag (gender crossing and transsexuality) as an 
example of her theory in action. Several years later, she elucidated her position in 
Bodies that Matter (1993) where she specified that gender as an effect of performativity 
is not just a matter of singular acts of voluntaristic performances of gender. Gender, 
then, is not simply ‘drag’. Butler focuses on the productive possibilities of gender 
performances: femininities and masculinities are in a state of constant change in which 
a particular performance can either legitimize or subvert dominant expressions.127
Both Balinese men and women talk about the ideal wife or husband. In Balinese men’s 
narratives this is almost always directed towards an ideal Balinese woman. However, 
many Balinese men live in contradiction with their own narratives of idealised 
femininity, as cross-cultural intimate relationships are sites where such idealised 
imaginations are often re-invented or subverted. While some Balinese women 
nostalgically remember romance with Balinese men back in Bali, in most Balinese 
women’s narratives the ideal relationship is with a Dutch man as these unions assume a 
more egalitarian relationship within a marriage.
The quest for modern manhood, modem womanhood
Many Balinese living in the Netherlands, especially those from the second wave of 
migration, see themselves as explorers of a ‘modern’ (moderen) ‘Western’ way of living 
(Vickers 1996). Many of my male interlocutors regard a modern lifestyle as an ability to
126 Following Connell (1995; 2005), Jolly (2008) makes a similar argument for masculinities in the Pacific. 
12? For a similar argument in the Pacific see Dvorak (2008 forthcoming), Alexeyeff (2008 forthcoming).
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obtain the newest consumer goods, such as brand name clothing and as an opportunity 
to earn money with which they can build a big house in Bali or open a small restaurant. 
For some Balinese men the problematic part of their life in migration is marriage, in 
which their gender expectations are thwarted. Those expectations reflect both 
Indonesian state ideologies towards the family in which the man is a breadwinner, and 
ideals of hegemonic Balinese masculinities. It is often said that ‘as a man, in Bali you 
are a king and in the Netherlands you are less than a dog’. Many Balinese men 
elaborate that in the Netherlands women are taking the ‘man’s position’ as the bread­
winner, while they do the cooking and look after the children. Many also complain that 
their position as fathers has not been acknowledged. Balinese male migrants display a 
prevailing nostalgia for Balinese women, as lugu (naive, innocent). This is most 
common among those who come from poor families, mostly from rural areas, and who 
have not had the opportunity for education beyond primary school. Gender relations in 
mixed marriages, while still contested and negotiated, tend to be less problematic for 
those who, with education or an appropriate degree in the Netherlands, are able to get 
satisfactory jobs and thus avoid becoming domestic helpers. Among the latter, many 
said that they always wanted to have a ‘modern marriage’ without the constant 
surveillance of the broader family and the community. For some a desirable ‘modern 
marriage’ means a non-Balinese woman with a career, sexually desirable but 
nevertheless displaying lugu in the intimacy of private space. I will analyse these ideas 
in detail in a subsequent section.
Many Balinese women see the ‘modern’ way of living exemplified in having, in addition 
to the ability to obtain consumer goods, a ‘modern marriage’. This implies paid jobs 
even after having children, and the social life they always desired in Bali but were not 
able to have. They often say that in Bali they were restricted by the social boundaries of 
expected female propriety. Moreover, their independent financial position gives them 
the opportunity to financially support their parents, which gives them greater standing 
and an authority that they would not have if they were married to a Balinese man and 
living in Bali. This situation sometimes yields conflicts with brothers in Bali since it is 
the son in a family who is expected to take full responsibility for his elderly parents.
Balinese men who are struggling with gender relations in their marriage rarely think 
they can overcome those problems, and especially not by contemplating divorce or 
having another partner who is not Balinese. Divorce is rarely seen as an option as in 
most cases after divorce under-age children would live with their mothers in the 
Netherlands, which for many Balinese men would be a problem for several reasons. In 
the first place, several of my interlocutors mentioned that they could not reveal the
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news about divorce to their families in Bali as they would be expected to keep the 
children, especially the boys. In addition some men mentioned that living without your 
family in the Netherlands would be too hard. The option of marrying another non- 
Balinese woman is also rarely contemplated as many men assume that that would bring 
them a similar set of problems as in their first marriage. However, there is a group of 
three Balinese men who were divorced and now live together in a shared house. Two of 
them did not admit to their families in Bali that they had been divorced, but they 
regularly visit them, sometimes with the kids. The third man told his parents after 
being divorced for two years; however his son and his ex-wife regularly visit his parents 
in Bali.
One of the three men was subjected to domestic violence by his wife but almost nobody 
believed this. When he initially tried to seek help at the local centre which helps victims 
of domestic violence he was accused of lying in order to get benefits and it was 
suggested that the bruises on his body were a consequence of fights with other men. It 
was only after he got a lawyer and went to the court that he was divorced on the basis of 
being exposed to domestic violence. I see this problem in the discourse that Dutch 
women who marry non-Western men are under greater threat of domestic violence (as 
non-Western men are seen to be more prone to violent behaviour), the possibility of 
being cheated for money (it is assumed that non-Western men use Western women’s 
sensitivity towards poverty in other countries to extract money from them and then 
leave them) or to use them to get Western passports. These discourses are so widely 
prevalent at all levels of society that it is problematic even for some social workers to 
believe that non-Western men married to Dutch women can be exposed to domestic 
violence.
Some Balinese women unhappy with their choice of a Dutch partner and trapped in 
marriages with domestic violence, or forced into marriage by their families in Bali, 
dream of having a chance to marry for the second time but with another non-Balinese 
man.
Being a Balinese woman in the Netherlands: the hierarchy of 
womanhood, desire and domesticity
In this section I analyse the subject positions of Balinese women, reflecting occasionally 
on the narratives of their non- Balinese partners. I discern three main narratives in 
dialogues about Balinese women and their lifestyles. These dialogues bring to life 
contested discourses of femininity in migration and with non-Balinese partners.
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As previously argued, for many Balinese women an important feature of their lives in 
migration is the accomplishment of a ‘modern marriage’. For some, life in migration 
and with a non-Balinese partner is a way of escaping the particular norms that govern 
sexual and gender propriety in Bali, while for others those norms are not perceived as a 
constraint. Some women engage in arguments about sexual propriety, what constitutes 
‘respectable behaviour’ in a married women (and a mother), and in terms of 
participation in the job market. However, other Balinese women who are not part of 
Balinese women’s networks like to present themselves as living ‘outside’ the norms 
governing gender in Bali, as ‘citizens of the world’. For such women, their sociality is 
oriented towards people of a similar educational and social background and their 
interest is in popular culture rather than Balinese or Indonesian culture. However, 
although such women also have anxieties over marriage, motherhood and participation 
in the job market, most refuse to see themselves as being constrained by Balinese 
gender prescriptions, either because they have escaped them by migrating or because 
they were liberated and living a ‘modern’ life before coming to the Netherlands. Not all, 
but most such women come from a high caste or a more prosperous family. They 
emphasise their social status before migration, and keenly distinguish themselves from 
those ‘economic’ migrants whose background is from poorer, rural families. They often 
pity those from a lower social background whom they regard as ‘under the thumb’ of 
their Dutch partners. Some of these women belong to small charity organisations but 
do not engage with any of the banjar organisations in the Netherlands. While almost all 
Balinese women regardless of caste or wealth agree that women in Bali occupy a ‘back 
stage place’ some see this as a form of power while others see it as inequality and 
degradation.
I examine these issues by looking at Balinese women’s debates about access to the job 
market, marriage practices, sexual desire and sexual transgression, caste position, 
motherhood, body and fashion and how these issues are connected with each other.
Balinese women talking about themselves, social status, marriages 
and reproduction with non-Balinese men
On various occasions I spoke with Balinese women of different ages, educational 
background and marital status about their lives in the Netherlands. Here I present the 
stories that emerged most frequently from those talks, the ones that matter most in 
women’s lives. Many of the following debates are about femininity and what constitutes 
respectful behaviour in women. There are certain commonalities in women’s stories. I
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start by reporting sometimes contradictory presuppositions about marriage and lived 
experiences with non-Balinese men, which reflect on women’s caste position. Then I 
consider the significance of paid jobs, the desire for freedom in modern marriage and 
what that freedom and ‘modernity’ might stand for. In marrying a Balinese man rather 
than a Dutchman, many women said that a woman had to conform to expected gender 
relations, where a woman is positioned as more passive, not expected to keep a paid job 
upon marriage and subordinated by her in-laws, especially her mother in-law. 
However, some women were also aware of changes in Bali, especially in urban areas.
Patmi’s story: If I married a Balinese man I would have no chance to work; I would have 
to take care of my children and husband and the rest of my husband’s family. I would 
not be able to do anything apart from that. But I think that is starting to change in Bali 
as well, especially for people living in the towns -  Denpasar or Kuta. But in villages it is 
really very sad. You have to ask your husband for money or you could make something 
yourself and then try to sell it and earn something yourself -  but that’s all. No more 
than that!
However, the opportunity of leading a different lifestyle and being engaged in different 
marriage practices does not appeal to all Balinese women, and for that some are bitterly 
criticised.
Ayu Indriyani’s story: I do not understand those Balinese women like Ayu Susilawathi 
and Ayu Ariani. They are married to a Western man, they live here and they do not 
change at all. They still live their lives as if they were still in Bali -  like servants for the 
whole family. Living in a Western country is an opportunity for women to be free, to be 
able to make their own choices about their lives. I am very happy to have a Dutchman as 
my husband. I had Balinese boyfriends before but that is very difficult -  they expect 
women to serve them, they do not want to understand that a woman can be active in 
something that is not centred on family and children. Balinese men cannot understand 
that. They expect their wife to listen to them and they are even worse than most other 
Indonesian men. There is a saying in Indonesian about Balinese men: Seperti katak 
dalam tempuriing (like a frog under coconut shell) -  meaning they are narrow-minded 
and cannot understand the ‘outside world’.
But it is not only your husband but his whole family. Not wanting to have to please my 
whole in-law family was one of the reasons I did not want to marry a Balinese man. But 
I also have very modem friends in Bali. One drives a BMW; she is in the hotel business. 
I talked with her yesterday; she was just back from Budapest but this morning at seven 
she has to be with the banjar. That is the situation in Bali: you serve the community to 
be served in return but there are a lot of obligations in the community for women.
In her comments on Ayu Susilawathi, Ayu Indriyani suggests that a ‘real Balinese 
woman’ never shows, or at least not to her husband and mother-in-law, that she might 
have aspirations that are different. Not being opinionated, not expressing interest in 
anything that is of no concern to the family and local village community is, in her view,
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the ideal o f‘real’ women in Bali. However, by talking about her ‘modern’ friends in Bali, 
Ayu Indriyani shows that what is considered ‘traditional’ is merging with the modern in 
various realms of everyday life. In the Netherlands she manages her own up-market 
Indonesian catering business. On another occasion Ayu Indriyani showed me her small 
shrine and said that she prays occasionally and makes small offerings, thus suggesting 
that she is proud of her background and her family in Bali. Each time I met her, Ayu 
Indriyani repeated how she was different from ‘rural’ women, which for her is 
synonymous with real (i.e., ‘traditional’ or ‘authentic’) Balinese women. Similarly, one 
of my other female Balinese interlocutors insisted that she did not want to marry a 
Balinese man. She assumed that rural women are closer to traditional models of 
femininity in which women have less personal freedom. In this context, marrying a 
Balinese man is often associated with passivity.
Balinese men are very narrow-minded when it comes to relations with women. It 
doesn’t matter how open-minded they seem, they cannot accept women as equal to 
them. I had two handsome Balinese boyfriends, but in both cases we reached the point 
where they were telling me: ‘Shut up, you are a woman, what do you know?’ And they 
warned me not to speak up in public! Or to show in any other way publicly that we’re 
equal. They would say ‘It’s different if we are in the house but not outside’. And then I 
said to myself, that was enough -  I would never again look for a Balinese man.
This interesting contrast between private and public practice and resentment towards it 
will become clearer in Ketut Murtini’s narrative. Similarly, many other Balinese women 
I talked to pointed out the different expectations of men and women in marriage and 
the difficulties in women’s obligations towards the banjar community and in-laws. 
Many women see marriage with a Western man as a chance to live their lives more 
independently, without the constraints of women’s lives in Bali. But, in somewhat sharp 
contrast, is Ayu Ariani who claimed that she did not marry a non-Balinese man 
intentionally. She sees her married life in the Netherlands as significantly different 
from most of the marriages of her friends back in Bali. However, she is not all positive 
about those differences, nor does she think that relationships in marriage are better in 
the Netherlands than in Bali. She points to the lack of close female relations and sees 
Balinese women’s control of the family budget not as a burden in addition to child 
rearing and household chores but as a form of power.
As a woman in Bali you do not have to do too many things: cooking and looking after 
children and working in the garden, and for big jobs people from the neighbourhood 
would come to help. Here I have to do everything by myself. There are neither 
neighbours nor female relatives who would help me with children. If you have children 
here and you want to keep your job there are many things that you have to organise to 
make it work. I do not like it when people say that women in Bali have no rights. Over 
there the woman is the one who keeps the money. I remember when I was young I 
would ask my father for money and he would approve but then my mother would always
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give me less then he said. But in my husband’s parents’ case, the father is the one who 
keeps the money. I know more about the household budget than my husband, he has no 
interest in that. I think being responsible for the household budget gives women lots of 
rights in the household.
People here make big issues of small problems. Like women would complain that they 
have too much to iron, and things like that. At my work they’re mostly women and they 
almost all fight with their husbands about who does the cleaning or cooking and things 
like that. That should not be a problem -  those are women’s and children’s jobs. It is 
difficult here, there is too much emancipation -  there are so many children coming to 
kindergarten 5 times a week because their mothers are working full time. That’s too 
much; mothers should spend more time with their children; it is very important. This is 
very different to Bali. In this way it’s a less emotional relationship with children. But 
then if you go and live in the city in Bali it’s also difficult because you would not have 
your family there. Maybe emancipation is good but I like it when the man is doing his 
job and I’m doing mine. That’s what makes us man and woman.
Ayu Ariani refuses to accept that Balinese women do not have rights in Bali. This 
suggests debates between Balinese women in the Netherlands about the ideal of 
womanhood. Such debates revolve around who should do household chores (especially 
cooking, paid jobs, child rearing), women’s sociality, and the place of sexual desires 
outside marriage. One important argument arises over the question of women’s rights 
in the case of divorce and, in this respect, Ayu Ariani is critical of the situation in 
Bali. 128
The rights of men and women in Bali are not the same and that’s not good. It’s very, 
very difficult for women there. There are no compromises for women there -  if your 
husband doesn’t like you any more, he treats you like trash! And as a woman you know 
that if you leave him, as a divorcee you are nobody. And when I go there to visit, some 
people look down on me and talk behind my back because I had non-Balinese 
boyfriends before I married -  but they like the presents that I bring from the 
Netherlands. For Balinese men living here it is much easier -  they just go to Bali and 
show off with what they have achieved here.
Ayu Ariani’s statements are muted by a sense of gender inequality, especially for 
Balinese men and women when they go back to Bali. In all the arguments and tensions 
between Balinese women, the question of a paid job is focal, as it is in the life of many 
of them in the Netherlands. Most of the women have completed high school (SMU) 129
128 Many women said that from their perspective having a paid job and having a family would be very 
difficult if they had stayed to live in Bali. For them having a paid job and still having a family is equated 
with freedom. However, this is not without its problems as many w'ould like to get more help from their 
Dutch mother-in-law', and do not always succeed.
129 The School System in Indonesia is based on National Education Law No. 2 of 1989. This school system 
consists of basic education (normally completed from the age of 7 to 15), secondary education (from the
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in Bali, and not many of them took the equivalent or further education in the 
Netherlands. Those who had a job in hotel administration in Bah would get a similar 
job in the Netherlands after they completed the Dutch language program. The same 
sort of thing would happen to those who worked in restaurants in Bali. A small number 
of women would after several years enter the private business sector through the 
catering industry. Depending on their financial and credit abilities, they would strive 
for a different size catering business. Ayu Indriyani, who completed a course in tourism 
management in Bali sees herself as an educated, modern Balinese woman. This, plus 
her high-caste background makes her want to develop what she calls ‘high class 
Indonesian catering’. She is looking for financial and advisory support from her 
husband who has been involved over the years in various businesses. When I talked 
with Ayu Indriyani she was preparing the food in her own house, ordered mostly by her 
husband’s business partners. In this way she hopes to advertise her own business and 
move on to open an up-market Indonesian restaurant. On the other hand Ketut Yani 
runs her own ‘eetcafe’ (eatery) where she sells different kinds of fast food including a 
Balinese version of it (see Appendix 3). Though not many women have undergone 
further education in the Netherlands, Ibu Ariani is one of the exceptions:
When I came here I realised that I could not do much with my high school qualifications 
from Bali and that I had to go to school again. You must go to school for something 
otherwise you end up in the cleaning business or as a kitchen hand. So I was exploring 
what I could do and realised that I would like to be a teacher in a kindergarten. Then I 
heard about the program for women who came from abroad and did not have any 
education. I applied to a school for child care and since my Dutch was good they 
accepted me. I’m very grateful for this opportunity. After two years of full time school I 
got a degree and a job in a kindergarten. I work four days per week because I want to be 
with my own children as well.
Having a paid job for many women means security, and most of them tend to say that 
after getting a full-time job they started feeling at home. This would usually happen 
after living in the Netherlands for one or two years because the language course usually 
takes one year to complete. For many women achieving this gives them a sense of 
freedom.
The following is a narrative of a Balinese woman who refuses to be part of Balinese 
women’s networks. She says that she dreamed all her life of leaving Bali and being a
age of 16 to 18), and higher education. Basic education is compulsory education for nine years and it 
consist of: six years of Primary School (Sekolah Dasar) plus three years of Junior Secondary School 
(Sekolah Lanjutan Tingkat Pertama). Senior Secondary School (Sekolah Menengah Umum) is available to 
graduates of basic education in five different paths of education: general, vocational, religious, service 
related, and special senior secondary' education.
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‘free’ woman to do things without the constant surveillance of her parents, closest 
family members, and the neighbourhood as well. At the time I met her, Ketut Murtini 
had been living in the Netherlands for six years, and while knowing about Suka Duka 
and Banjar Bali she never wanted to have any connection with either of them. But 
more than that, she did not want to have contacts with Balinese people living in the 
Netherlands generally. She refuses to speak either Balinese or Indonesian except with 
her parents back in Bali.
I don’t want to mingle with Balinese women here because of the culture. They are 
always talking about money and commodities and about boyfriends (they are either 
gossiping about those they have or they are searching for a new one) and of course 
about food and cooking. But we are talking all the time about lekker eten [nice food). 
That is not my thing. I am going to school now because I want to become a nurse. I like 
helping people and I am not interested in having another boyfriend, or especially in 
cooking or becoming enormously rich.
It took me a long time to free myself from my Balinese chains. You know in Bali a 
woman is not at the same level as a man. And on top of everything else, I was the 
youngest child in our family, and I was always put down by my brothers. That is the 
normal way in Bali of course. When I came to Holland for the first time, in 1996, I 
stayed in Amsterdam for 2 months and that was fascinating. I realised that in this 
country I could be myself. There was nobody to tell me what to do, how to behave, what 
is appropriate and what is not.
I was free, I could be myself in many ways that I could not in Bali. Like, I would have the 
same rights as a man -  I was not expected to be shy and quiet, benevolent or 
submissive. And I was able to do very simple things like dress as I like, hold hands with 
my boyfriend, go to a cafe or restaurants, those simple things that I always wanted to do 
but never dared to because somebody could say that I was a spoilt woman. There is a 
great burden on young Balinese women. It is not that Balinese women don’t do any of 
those things but everything has to be secret. My older sisters and cousins while I was 
growing up used to advise me to do anything I like, but not publicly, to be smart. But I 
could not stand that. I wanted to be myself, and not be smart by hiding. Balinese women 
here are very similar to that -  they live here but they still hide what they are doing, 
pretending all the time like in Bali. I left Bali because of that. I have an aunt in Germany 
who is like that as well. Here I want to live differently; I want to be myself -  I do not 
want to be seen as not proper or as a spoilt Balinese women.
There is an obvious sense of the constraints of gender performativity in the Balinese 
context: the submission and the secrecy of which Ketut Murtini is critical. Her story is 
also important in suggesting the numerous ways in which Balinese women position 
themselves in relation to other Balinese people and gender expectations in Bali, but 
also towards their own desires for a life outside Bali and in a Western country. Ketut 
Murtini compares herself with Balinese women back in Bali and those in the 
Netherlands but she claims that she has more similarities with Dutch women she
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knows through her studies, her work and her partner’s friends. While she finds a lot in 
common with them and has developed close friendships, she is also critical of 
competing models of Balinese versus Dutch womanhood in a similar way to other 
Balinese women.
Dutch women are so rough; I do not like that. They are not feminine and it seems to me 
that they want to behave as men. I like being feminine. I do not see that as a problem. 
She admits that after six years in the Netherlands she does not reject everything that for 
her is Balinese, as she did in her initial years.
It was not easy; I finally got the precious freedom I had desired for so many years. But 
now I feel more secure here and I realise there were some good things in Bali. When we 
have children I want to stay with them and have part-time work. I think that is very 
important for children and in that respect I agree with Balinese women.
Thus competing models of femininity are debated between Balinese women around the 
ideals o f‘Balinese womanhood’, in relation to Dutch women they know, and to ideals of 
‘Dutch womanhood’. Ketut Murtini is not alone in perceiving Dutch women as 
‘masculine’ and not feminine enough. This I was told on various occasions by both 
Balinese women and men. What strikes me in Ketut Murtini’s narrative is her emphasis 
on ‘gaining freedom’ in a similar way to Balinese gay men with whom I spoke (see the 
final section of this chapter). Balinese women who refuse to be in contact with other 
Balinese for various reasons are usually pitied by others, because it is generally seen as 
important to have such relations and the support of female friends of a similar 
background.
As I have noted in Chapter Three, in Bali men marry hypogamously, while women must 
marry hypergamously. When a high-caste woman marries a commoner or a non- 
Balinese she loses her caste position. Most women said that was non-problematic for 
their families in Bali, for reasons I will explain shortly. Most high-caste women 
described their family’s strict expectations of women, but added that high-caste women 
also possess some capital and a good education and so have access to a worldliness not 
easily accessible to the majority of people. Ayu Indrijani said:
There are a lot of mixed marriages with foreigners in my family in Bali: my cousin 
married a man from New Zealand; my brother a woman from Japan, and my other 
cousin an American woman. None of our elders objected to this for many different 
reasons and the first one, of course, is that marrying a foreign person means economic 
security, and the children from such marriages are always very beautiful.
And so loss of caste position is compensated by economics and aesthetics. Ayu Ariani 
also lost her caste position after marrying Hans. She says that for her parents and her 
brothers and sisters it was more difficult to accept that she would be living in such a
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far-away, country and that they were worried about her not marrying a man of equal 
caste in Bali.
Now I call my father sangura as I’m like an outsider, a commoner. But my mother was 
also sudra, a commoner, before she married my father. But my parents never compared 
my marrying a foreigner with marrying a Balinese man without caste, or a Balinese man 
of high caste but poor. They knew that I would not have financial difficulties like the 
majority of people in Bali and that I would be able to send my children to school. And 
two of my brothers are also married to foreign women.
In her story, as in some other stories of Balinese women of high caste, the main cause 
for concern was economic stability after marriage, rather than losing caste position. 
However, the situation regarding the caste position upon marriage is somewhat 
different for Dutch women who are marrying Balinese men of high caste and so 
‘gaining’ a caste position. In the Balinese marriage system (see Chapter Three), a 
woman without a caste would be elevated to the caste position of her high-caste 
husband. Some Dutch women I talked with were determined to avoid this situation 
because they do not approve of the caste system as such, but their husbands explained 
that it is not up to them to decide and that it happens automatically whether they like it 
or not.
Desire for a modern marriage and expectations of 'Asian women'
However, while most Balinese women desire a marriage with a non-Balinese partner 
that can give them an opportunity to live differently from gender expectations in Bali, 
and to have access to paid jobs and economic independence to support their family and 
elderly parents back in Bali, they are sometimes faced with the fact that their Dutch 
husbands have unanticipated expectations of a Asian wife, as do many Dutch people 
with whom they come in contact. One of my interlocutors who was divorced from her 
first husband explains this conflict:
Both I and my husband were very young when we got married and we were living with 
my husband’s parents here in the Netherlands. That was terrible. They treated me as if I 
was a babul13° It took a while to realise that both my parents-in-law and my husband 
thought of me as a pretty, traditional Asian woman, with a sarong or whatever, happy to 
serve everybody: cooking and cleaning in the first place. And I see that happening with 
some of my other Balinese friends, especially those marrying older Dutch men.
Some Dutchmen I have talked with were searching for an ‘Asian woman’, believing that 
those women still have virtues long lost in the West. In their imagination this woman 
seems to be pretty and subservient. Some Balinese women get trapped in such
'3° Indonesian female servant or concubine (also called nyai).
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situations, but form networks with other Balinese women in similar situations to share 
common experiences of their thwarted desires for modern marriages and manage 
contradictions between their and their husband’s expectations. They hope to stay and 
live in the Netherlands but get further education that will secure paid jobs for them 
and, hopefully, independence from their husbands.
In what follows I report several narratives to show how those Balinese women who are 
trying to escape from images of subservient Asian women, or from older husbands 
or/and domestic violence, negotiate their position. The first example is Ayu Sutarsih 
who had been married for 5 years to a 30-year old Dutchman whom she met in Lovina. 
She wanted to have a child but that did not happen, and she also desired to have a 
younger boyfriend. And so she met a Finnish man when she was visiting Bali, and after 
meeting him three times for extended holidays in Bali they decided to get married. She 
told me that during her marriage to her first husband he bought a piece of land worth 
30 000 euros in her name. She refused to sell this and give him the money back or to 
split the money. She said that the money was for her because she had lived with an old 
man for so long. During her life in the Netherlands she told me she had a long 
relationship with a Balinese man of her own age who came from the same regency in 
Bali as herself, and who was himself married to an older Dutch woman. However, this 
relationship did not work out. Ayu Sutarsih was very happy to move to Finland with her 
new husband, only she was sad to leave behind her friend who came from a nearby 
village in Bali and had also married a much older man. Her friend hopes that one day 
she will be as lucky as Ayu. I have stayed in contact with Ayu since she moved to 
Finland and she has sent me photos of her wedding and her newborn baby. She 
explained that she was very happy to have the family she always hoped for, only she 
was struggling to learn Finnish, which reminds her of her initial years in the 
Netherlands when she had similar problems.
At Ayu Sutarsih’s farewell party I met her friend Ketut Sunandi. At that time she had 
been living in the Netherlands for two years, working in a supermarket, and attending a 
school for beauticians. She told me that after knowing her much older future husband 
for several weeks she got married and came to live in the Netherlands, where she soon 
got in touch with other Balinese women. Being divorced in Bali, she was not allowed to 
take her children with her. However, after gaining economic independence she hopes to 
negotiate with her former husband in Bali and bring at least one of her children to the 
Netherlands. Unfortunately that is not the only problem that she has. She complained 
that after several weeks of married life her husband started hitting her for various 
reasons. She explained to me that she considers her husband’s sexual impotence is a
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reason but nevertheless, as her friends advised her, that was no reason why she should 
tolerate being physically harassed. Though advised many times to report her husband 
to the authorities she never did, being afraid that she could be expelled from the 
country. She finds consolation in talking with her Balinese friends and visiting two of 
her close friends in other parts of the Netherlands, mostly on weekends when she is not 
working in the supermarket. She hopes that on these occasions she might meet another 
man, one with whom she can get away from her violent husband. One of her friends in 
a similar position to her has similar hopes and desires; however the two women are 
often offered help in terms of temporary accommodation should they want to leave 
their husbands. They are also advised not to remain in such marriages while waiting for 
a more suitable husband to turn up. However, what emerged as the important point in 
those talks is that both women are concerned about prejudicing their full visa permit to 
stay in the Netherlands. ^ 1 However, having Dutch citizenship is not the only concern of 
Ketut Sunandi:
I would be afraid to live alone. I have never lived alone before. It would be very strange;
I would like to have another family. Or another boyfriend to live with.
For many Balinese people, both women and men, staying in the Netherlands without a 
family and on their own is something quite difficult to deal with. Without having close 
kin relations, even people in very unhappy marriages stay together trying to maintain 
their conjugal relations as the basis of daily life.
Going out: a modern lifestyle
After being in the Netherlands for several months, I was invited to spend a weekend in 
Ketut Mariyati’s house in a small country town in the southern part of the country. For 
that occasion she invited four of her Balinese girlfriends. As she told me, for the whole 
weekend we had three important things to do: eat Balinese food, go out dancing, and 
forget all our problems and have fun. One of the women who had a car and a driving 
licence collected the rest of us and in one and a half hours we were in Ketut Mariyati’s 
house. As soon as we arrived, early on Saturday morning, Ketut started cooking. She 
had already done the shopping and she bought all the ingredients for the food she and 
her friends loved so much. Also, as she told me, it was very important to cook ‘real 
Balinese food’ for me. For the occasion she used the spices she had brought from her 
mother’s garden in Bali. ‘The food tastes better’ she told me; she uses those spices only 
for special occasions. But she also mentioned that she was going to put only a little bit
131 According to the current visa regulations for people who are residing in the Netherlands on the basis of a 
marriage union, the foreign partner has the right to apply for Dutch citizenship after 3 years of marriage. 
Detailed information is available at: http://www.ind.nl/nl/index.asp.
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of garlic in her famous sambal because we were supposed to go to the discotheque that 
night and it would not be good if we smelt of garlic, even though, she continued, that 
sambal is best with a lot of garlic. As soon as we had left our things in our rooms we 
were offered delicious tempe as a snack and during that weekend, as on many other 
occasions we spent together, we had a lot of snacks and ‘big’ meals. Eating Balinese 
food and snacking frequently was seen as an important part of getting together and 
having what they called a ‘Balinese time’. For lunch the girls ate with their hands and I 
tried to master this but they made a lot of fun of me, saying that you have to grow up in 
a Balinese village to know how to do it properly. Nyoman told me that her children 
would never eat with their hands, especially since they have always been told at 
kindergarten how to use a knife and fork properly and to see that as the proper way of 
eating. However, dinner was served in a different way because our host’s husband and 
his brother who came from another city were eating with us. All the girls used the 
appropriate cutlery even a knife and fork for food with rice and even for spring rolls, 
telling me frequently ‘Ana, you see we know how to eat both ways’. Being used to eating 
spring rolls with my hands and rice dishes with spoon and fork I felt slightly strange 
but tried to do my best.
After dinner the girls started planning what to wear for going out. All of them belong to 
a loosely organised dance group and preparing for contemporary dance is a major part 
of socialising. They explained to me that for them dancing is very important and that 
the ‘Balinese body needs to dance’. Nyoman told me that she wanted to teach her 
daughter how to dance but it did not work out, either because of the girl’s lack of 
interest or because, as Nyoman said, ‘She is half Dutch and her body is not as elastic as 
Balinese girls; she is stiff. The girls explained to me that they were all about to take a 
shower together and that I was most welcome to join them. As I was about to walk 
upstairs to join them Ketut Mariyani’s husband Thomas said
I do not know how you are going to deal with this. It is very strange that grown up 
women shower together. And they love to share the same bed. You will see tonight. They 
will all end up in the same bed. I do not understand that. And it is like that when we are 
visiting girls, but I always ask to have room for myself. I need privacy otherwise I feel 
very uncomfortable.
Thomas went on trying to explain to me that I was not like Balinese people and that for 
sure I would feel uncomfortable and had better not subject myself to that unpleasant 
experience. However, I tried to explain to him that I would like to try, saying that I 
could always leave the bathroom if I felt uncomfortable. My joining the girls in the 
bathroom for a common shower was greeted with a loud welcome. At a certain moment 
we all noticed dark bruises on Ketut Sunandi’s back. This caused passionate arguments 
about her situation, but she dismissed it, saying that she wanted to enjoy herself and
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not to think that night about her miseries. The discussion changed course and soon 
everybody was concerned about how much makeup to put on and how to arrange their 
hair. Putu’s hair that day was brown and curly. This was admired by the others and 
Ketut said, ‘I might do the same with my black straight hair. I look very Asian. I do not 
like it.’ Ketut Mariyani chose to put a fresh white orchid in her hair because T want to 
look exotic, I am a Balinese girl.’ Nyoman was very concerned with her dress. T do not 
want to look cheap, so that somebody might think I am a Thai girl, but I do want to look 
sexy’. This was gly approved by the other girls and some of them told me that from time 
to time some of them were mistaken for Thai girls and taken for such in the 
discotheque, so they all started taking precautions not to look like that. I asked how 
Thai girls usually looked and they all responded ‘Like tarts’. But it was obvious that 
none of them had actually met a girl who looked like that and who was Thai by origin. 
Later in the discotheque they would point out to me any girl they thought might be 
from Thailand and each of them had a very revealing dress. This carefulness about how 
they presented their bodies conveys the competing models of sexually desirable bodies 
that are at the same time ‘exotic’ but not as sexually available as Thai women’s bodies 
are alleged to be.
Around ten o’clock the five of us accompanied by Thomas and his brother drove for at 
least 40 minutes, and I realised that we had left the city and stopped almost in the 
middle of the fields where a newly built discotheque was standing, all lights and neon 
and futuristic architecture as if we had stepped out into a building from some recent 
science-fiction film. The building was huge with several levels and various areas in 
which music of different styles was performed to accommodate the large number of 
mostly young people who came by bus from the whole region. We spent the whole night 
dancing and after getting home in the early morning, Ketut Mariyati took the dinner 
leftovers out of the fridge and we had a proper meal with rice -  in the kitchen this time 
-  and we ate with our hands. As everybody was in a good mood even I was praised for 
improving my technique of using my hands to eat. Thomas was confused, asking me 
how I could eat at such an unusual hour when I wasn’t Balinese. When I explained to 
him that whenever I stay out till late I have small snack on coming back home, this was 
warmly accepted by the girls while Thomas was somewhat muddled in his idea of 
thinking that only Balinese people eat at strange hours when there is no ‘proper time’ 
for eating. Ketut Sunandi did not come back home with us and Ketut Mariyati told me 
that she was staying with her sweetheart, a young man she had met several weeks 
before. Ketut Sunandi joined us on the Sunday morning and while I did not want to be 
inquisitive and make her feel uncomfortable she started talking:
Ana, don’t get me wrong; I am not a bad person. My life is very hard and my friends, my 
dancing and this young man passionate for my body can help me to forget at least for a
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moment the pain of my soul that cries every day for my kids in Bali that I left because I 
didn’t have any choice. I hope one day I will work as a beautician and I can leave this 
bastard of a husband of mine and at least bring my daughter here from Bali and find a 
nice husband instead.
I was not there to judge her but I felt strong compassion and, like her other friends, 
sorry that I was not able to help other than by listening to her troubles. However, once 
again Nyoman suggested that Ketut Sunandi should undergo the purification and 
tooth-filing ceremony next time she went to Bali. Nyoman, supported by others, 
believed that, among other reasons, it was due to the fact that she had not undergone 
some of the ceremonies of puberty that Ketut Sunandi had lost her balance in the world 
and it would be essential for her to put that right. In the end Ketut Sunandi promised to 
do everything her friends suggested. As I will show in the next section, a similar 
attitude is expressed by Balinese men towards friends involved in various sexual 
transgressions.
However, the course the discussion had taken was seen by others as a good basis for 
starting to ask me about my intimate life when separated from my husband for several 
months. They were especially interested to know about my relationships with the 
Balinese men I was spending time with. I was carefully advised which Balinese men 
were the most ‘dangerous’. This danger was expressed as his ‘wanting only a short 
affair’. Others were described as the worst Balinese men: those who gamble and drink 
and who find the means to live their lifestyle by marrying older, well-off Dutch women. 
Balinese women explained that in their opinion softly spoken Balinese men have no 
trouble in seducing Western women, and because of that they were concerned for me 
and regarded it as their duty to warn me not to fall for this particular softness. 
However, as I mentioned in Chapter Three and will discuss in more detail in the next 
section, Balinese men are very proud of what they claim is their natural ‘kindness’ 
towards women. These Balinese women, however, explained it as not being natural 
because they knew from personal experience or from their female friends and relatives 
that this is not something that is common, but rather is used as a strategy to approach 
women initially. Ketut Mariyani compared it with her own behaviour:
This is like the way people expect Asian women to be: soft-spoken, kind, always smiling; 
and some girls when they want to get a boyfriend act like this, but later on they behave 
normally of course.
Although I had not specifically mentioned it to them, they all knew of my frequent 
meetings with Komang Suaka, a well-known artist who occasionally danced with them. 
I explained to them that we were good friends, and that Komang was interested in my 
work and Nyoman commented:
163
CHAPTER FOUR: Art of Cross Cultural Relationships
I have known him for a long time. He is a nice man but I am not sure about his 
paintings. What do you think about them? It is not Balinese at all! I know that he is 
frequently in the newspapers here and that he exhibits his work here but I do not 
understand that kind of painting, I only know it is not Balinese, and he is such a good 
Balinese dancer.
Being interested in contemporary paintings, Komang is frequently confronted with 
misunderstanding on the part of his fellow Balinese and, as in this case, confusion 
arises from his participation in ‘traditional’ Balinese art forms. I discuss those matters 
in Chapter Six at some length. Late on the Sunday evening we left Ketut Mariyani’s 
house. I had scheduled a meeting for yet another interview with a Balinese Dutch 
couple in the Western part of the country whom I hadn’t met before, and my Balinese 
friends went back to their homes. Nyoman invited me to come to her house on the 
following Wednesday, when she would not be working, to go with her and her kids to a 
museum for one of her daughter’s exams.
In the first part of this chapter I have discussed different discourses on femininity and 
the sometimes conflicting and diverse subject positions of Balinese women in migration 
in relation to new marriage practices. In the next section I discuss Balinese men’s 
subject positions and their competing discourses on Balinese masculinities.
Balinese men talking about: themselves, Dutch and Balinese women
One sunny April day I took a train from Amsterdam to a small country town in the 
north-east of the Netherlands to attend Wayan Ariasa’s farewell party. Wayan was 
going to Bali for a month and he had arranged this party so that all of his friends who 
wanted to bring a present for their relatives in Bali could come and bring them at the 
same time. Wayan proposed to cook, but since it was expected that more than 20 
Balinese men would attend, everybody was welcome to bring a contribution of food. 
When I arrived some people were already there and there were no single Balinese 
women, so apart from Wayan’s wife I was the only woman at the party. Wayan’s wife 
did not stay long, excusing herself because she had to get up early for work.
While very grateful to Wayan for allowing me to attend this male gathering, at the 
beginning I did not find the men very interested in engaging in much conversation with 
me, but as the evening progressed I hoped that the right opportunity would arise for 
deeper conversation. At one stage somebody brought out a bottle of brandy and almost 
everybody gathered in a circle. Kadek said ‘Ana, join us. I know that people in 
Yugoslavia drink this way. You must not forget about it while living in Australia’. I was 
about to tell them that I never indulged in that kind of drinking, but decided not to get
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into that kind of conversation and joined the circle. I soon realised that despite the fact 
that we all had glasses, one small glass was brought and it was going around while one 
person was pouring brandy. I was wondering how I could use my glass and still 
participate but my friend Komang said in a low voice ‘If you do not drink the same way, 
they will never accept you. It is very important to share your drink and food -  do not 
forget it’. And as on many other occasions, Komang was right in his advice. From that 
day I learned how to share food and drink when going out with Balinese men. During 
this communal drinking Komang approached Nyoman whom I first met that evening.
Ana, this is my very old friend; we lived together in Lovina, many years ago. Those were 
good times, and we look different. I had long hair and was really good looking.
At that, Nyoman opened his wallet and took out several old photos. In them he had 
long hair, many rings on his hands, and several earrings. In one he was half naked in a 
sarong, playing a guitar, with a tempting look in his eyes. He said they had all been 
taken by some of his many Western girlfriends. Overhearing our conversation and 
being interested in the photos, other men joined in the conversation and some of them 
also started producing photos from the old times. What struck me was the fact that they 
were still carrying them around. In the old photographs taken five, ten or fifteen years 
ago most of the men looked similar in style.
Yes, at those times I looked really good. But as with all of us, as soon as we came here 
our girlfriends asked us to take off our rings and earrings, to cut our hair and look 
‘respectable’. I never understood this -  she liked me when I was in Bali. She fell in love 
with me looking like that and here she tries to make me look different.
While looking at old photographs satisfied a degree of nostalgia for their youth, the way 
in which they have been advised to change style in presenting their body was obviously 
a significant moment in their lives which, together with the fact that they could not talk 
Dutch and were not able to get jobs, strongly influenced their anxieties about life in the 
new country, away from their kin, and with a non-Balinese woman (see Figure 18). 
Those changes in style were equated with the loss of ‘looking like a handsome man’ and 
so this change was seen as a loss of male sexual potency. Even the men I talked with 
that night who had been living in the Netherlands for more than five years, and some of 
the newcomers that I met later, had a similar style and started changing in a similar 
way; however, some proudly told me they did not want to cut their long hair even if 
their girlfriends insisted on it. However, when talking about this, Dutch women would 
say that they advised their husbands to make those changes only because they believed 
that in that way they would have better employment opportunities. Many Dutch women 
also claimed that they tried to explain everything about their way of life in the 
Netherlands so as to make it easier for their Balinese partners; but many men saw this 
as a power game in which values, tastes and life-styles that they are supposed to adopt
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are imposed on them. This imposition of power, as it is seen by many Balinese men, 
appears to be one of the most difficult aspects of cross-cultural marriages.
After we started talking about men’s bodies, I was asked to say who was the best 
looking and while I was trying not to choose anybody in particular somebody asked me 
if I had ever had a Balinese boyfriend and when I said no, I got the reply: ‘How do you 
think you can write about Balinese men if you have never been with one? You should 
find yourself a Balinese boyfriend’. I responded that it was already too late because I 
had a partner and this led to loud laughter. While in subsequent meetings this line of 
discussion did recur, it never led to a situation in which I felt uncomfortable. This talk 
started further chatter about their relationships with non-Balinese women back in Bali. 
Nyoman Bagiana was determined to explain that some of them were unjustly accused 
of being ‘gigolos’.
We worked with tourists and we all wanted to marry a Western woman. Marrying a 
foreigner means having a new house in Bali, a car, helping your family, and having a full 
fridge. But not only that, there was also a serious sexual attraction to Western girls; they 
are not shy as Balinese girls. The truth is we did not have any money and it is true that 
we all received presents from our foreign girlfriends. For instance I needed a guitar and 
I lied saying that it was my birthday; but it was not such a big lie because I do not know 
when I was born. It is not important in Bali like it is in the West, so I invented my 
birthday and then my Canadian girlfriend bought me a guitar. If any of us had had 
money we would have given it to our girlfriends or bought presents for them -  but we 
did not have it. If a man who does not have money accepts it as a present from a girl 
who does have it, that does not mean that he is a gigolo.
They talked about common strategies to attract Western girls.
It was always funny with Western girls -  they were very cautious to take you to a hotel 
room because for them an enclosed space like a room means intimacy, but for a Balinese 
man the ideal setting for intimacy and seduction is a beach. I would take her to the 
beach -  the perfect place for intimacy: sunset, waves, my guitar -  you do not have those 
things in a room.
More than that, the place of Bali itself was one where most of the men felt comfortable 
and self-confident, and that significantly changed when they moved to the Netherlands. 
While being self-critical about his way of life in Lovina beach, Kadek Tama says:
I did some silly things back then but there was something good in my macho life in Bali
-  I had self-confidence. When I came here -  I went so low....huuuuu... and I was so
high in Bali. But now I am doing much better. I have a good job and I’m gaining my self- 
confidence again. It is difficult to come here because at that moment you are on zero! 
And that is the case for most Balinese -  they do not know the language in the first place. 
Then they start doing low-level jobs and most of them remain there -  and their ability 
to speak the language doesn’t improve much.
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Kadek Tama’s story is common among Balinese men and exemplifies the changes in 
subject positions many Balinese male migrants experience. Nyoman Bagiana explained 
his view of Balinese men’s sexuality and why they are desired by non-Balinese women.
We really want to make woman happy -  that is what Western women like a lot. Also 
Balinese men have a very hot penis, especially compared with Western men who are too 
busy with their jobs to make their women happy. That is why Western women like 
Balinese men! We want to satisfy a woman and make her feel special and feminine. The 
man is the one to be active and make a woman happy! But also we Balinese eat spicy 
food and that makes our bodies very hot.
In many Balinese discourses the relation between ‘plain’ or, as it is commonly called, 
‘salt and pepper Dutch’ food is related to a lack of sexual potency in Dutch men. But 
this sexual potency is exemplified not only in a man’s virility but in his ability to express 
a romantic attitude and emotions. Thus Wayan describes why, in his opinion, Balinese 
men are desirable for Dutch women.
I think for those Dutch women it is difficult to find the right man here in the West. I 
think eastern people are better. Here it is very difficult to find a partner. Everybody is 
alone, people do not socialise here, everybody thinks only about money. It is terrible and 
then people meet each other on the Internet and similar things. Eastern people have 
this warmness and kindness that you cannot find in the Western countries because 
Western people have lost this in their search for wealth and prestige. You cannot find 
real love and tenderness here in the West! And that is something we are all looking for! 
In analysing Balinese literature concerned with Balinese interaction with foreigners, 
Darma (2000) points to the novel in which a Balinese man changes the way in which he 
is courting an American woman. Rather than being only masculine he is also able to 
project the softness of a woman and, according to the author, in ways that have a 
characteristic appeal to the Western woman. Similarly my interlocutors see themselves 
as sexually desirable and potent in comparison with Western men who appear to have 
material wealth and prestige.132 Dutch women would usually comment that Balinese 
men are very romantic even after several years of marriage, while some remarked on 
various occasions about the handsome bodies of their partners. At the same time, as 
noted previously, many women spoke of the difficulty they experience because they 
cannot achieve the companionship with their partners which would afford them the 
opportunity to talk about emotional difficulties.
132 However, in Darma Putra’s (2000) analysis of Balinese literature on relations with foreigners, none of 
the relations with foreign women ever ends up in a successful relationship. Even though some people do 
get married, their unions always fail for various reasons. In contrast to colonial perceptions of the 
feminisation of Asian men, Balinese men themselves use a similar concept in reverse ways -  celebrating 
their virility.
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For me Wayan’s party was significant because it served as an entry point into most of 
the men’s gatherings in which they talked with me (or with others regardless of my 
presence) about many things, including their intimate lives. While I was very grateful 
for this, it was not without its difficulties. On one occasion, tensions arose because 
some of their Dutch partners complained about me joining the men in going out when 
they were not welcome. Two women decided to join us on the next occasion, and after 
that I was advised either not to come or somehow to persuade the Dutch women not to 
join us. As Nyoman said, ‘Men want to go out without their wives’. While I was 
contemplating how to deal with this situation, one of the Dutch women called me to say 
that it was a very boring evening and they were not interested in going out with the men 
any longer. However, every time I met some of my Dutch girlfriends they would always 
ask what the men were talking about, or doing. What was my opinion of them, of men 
other than their partners, and of other people’s relationships? Often I was taken to be 
somebody who was knowledgeable about intercultural marriages and this position was 
sometimes very difficult to handle. In the next section I consider these conversations 
with men under various headings: Dutch women, body, marriage and sexuality.
I discuss some of the ways in which men have experienced and interpreted their lived 
experiences, and I situate masculine identities in relation to three overlapping 
discourses: the discourse of ‘house men’ or ‘unhappy husbands’, that of gender 
relations and idealised femininity, and discourses of the practice of gender relations in 
relation to one’s identification as Balinese. I suggest that the masculinities of these 
young men are complex and ambiguous and resist easy compartmentalisation in terms 
of ‘hegemonic’ masculinity. Constructions of masculinity encountered in the multi­
ethnic Netherlands and in life with non-Balinese partners will perhaps always display 
elements of contest and fluidity.
Bellows (2003: 315) argues that in Balinese nationalist discourses, Balinese men 
mingling with female tourists has raised questions not only of sexual morality but 
apprehensions that Balinese might ‘become other people’ as a result of inter-marriage 
in which men follow their wives to foreign countries. My data lead me to suggest that 
this anxiety over new marriage practices and diverse concepts of gender and sexuality 
with non-Balinese partners is central to ethnicity and conservative notions of being 
Balinese. In Balinese discourses, mingling with tourists is perceived as different for 
Balinese men and women respectively (see Chapter Three). However, Balinese 
discourses obsessively focus on men’s responses to foreign influences through the 
lenses of their marriage to foreign women (Bellows 2003: 315).
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My Balinese male interlocutors, however, are not concerned that their intermarriages 
might diminish the Balinese population. They proudly emphasise their virility and their 
sexual attractiveness for Western women and see those marriages, greatly contested in 
terms of ideas of gender and sexuality, as advantageous ways of living and so 
supporting their family back in Bali. As already explained in Chapter Three, their rise in 
social status while living in the Netherlands gives them the opportunity for a similar 
rise in social status in Bali. This leaves open for contemplation a second marriage, or a 
long-lasting engagement with a Balinese woman or women, which Balinese men 
attribute to their natural need for polygamy. However, it remains an open question 
how many of the young Balinese men who dream of going back to Bali and living with 
several young Balinese women ever achieve this, and to what extent those narratives 
serve as a realm of alternative imaginary power for those who are not entirely satisfied 
with their status or marital relations at the present moment.
However, during the course of their lives in the Netherlands and with Dutch partners, 
many negotiate their presumptions -  about gender relations in marriage, or create 
their own reconstructions of it. Different places are related to different kinds of gender 
power and many of my male interlocutors, when they visit Bali, prefer to assert their 
affinity with traditional Balinese gender relationships, and may feel ashamed to go 
around with their wife rather than stay with their family and socialise with other men 
from their village.
Sexualities, body, idealised women and mixed children: Balinese
men talking about themselves and cross-cultural marriages
As I have shown in the previous section, the most delicate periods in couple’s lives arise 
several months after arriving in the Netherlands. Many Balinese men suggested that 
that was the time when their relationships entered different waters from in Bali. The 
difficulties of getting a visa and sometimes feelings of not being welcomed by Dutch in­
laws made the situation more difficult.
Many people, including my in-laws, thought I came here because of money and to 
become rich, but nobody thinks that we leave our families, our way of life, our customs 
that cannot be applied here -  everything, only to come here to live with somebody. But 
also many Dutch girls do not realise that if they marry a Balinese man, he will be like a 
child after coming here, a person who in the first place is not able to talk, does not know 
anything about the norms here or in Western society. And they do not realise that a 
Dutch woman may fall in love with a self-confident Balinese man (who felt like a king in 
Bali) and suddenly, here in Holland, he becomes a baby. In a way the woman loses the
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man she wants and he is confused because he suddenly feels lost in the world. He 
doesn’t have his place any more. And -  which is most im portant for the Balinese -  there 
is no community life like in Bali, no feeling of togetherness. In Bali you’re always with 
people you know. Here when I came I did not know anybody except my wife. And it 
takes time to get to know these other places here in the Netherlands and to find my own 
place, in which I feel comfortable.
Many of the men often mentioned the conflict between the ideas they brought with 
them from Bali: what it means to live in a Western country, and how that keeps 
changing once you start living permanently in that country and frequently visiting Bali. 
As I showed in Chapter Three, some couples find it challenging to live their married life 
in a Balinese village. But many couples also experienced difficulties while living in the 
Netherlands because of different understandings of a marriage relationship. In this 
section I report several observations from my interlocutors about their understanding 
of marriage and their negotiations about it.
Wayan: In Bali you never talk with your wife about your feelings. W hat you feel about 
this and that -  but here you have to talk with your wife about everything! In Bali as long 
as there is food on the table that is enough!
Susannah and Made lived in Bali where she worked in a tourist agency and he was a 
surfer working in a shop that sells surfing gear. Living together in an urban part of Bali 
they did not experience the constraints that are often problematic for couples who have 
tried to live in a village with a broader family. However, they went through difficult 
times after coming to the Netherlands.
Susannah: In the beginning Made was really homesick and there was a moment when 
we wanted to break up our relationship because it was obvious that he was not in a good 
mood. He was busy with school and work: he spent 5 hours in school and in the 
afternoon he had to work. In Bali there was no stress: you have your work and you go to 
the beach. Here you have to work and you have to go to school -  you have to do that 
program. After a year he got totally homesick and he spoke with someone from his 
school. I was not present so I did not know what they talked about. I still do not know 
except that he said bad things to that person about Holland and about me. Because 
before that he would always say yes, yes. He never said no, he used to say yes even if he 
felt no. That person explained to him that he did not have to do everything I wanted him 
to do. He needed to learn to say no. After that talk he felt more comfortable. He talked 
with her 3 or 4 tim es and it really did him good.
I wanted to make him feel comfortable here in Holland and I would say: ‘Shall we go to 
friends, shall we do this or that, go to the movies?’ I thought that would do him good. 
But he wanted to stay at home and sit on the sofa watching TV. He did not want to go 
out all the time. That was real miscommunication between us: he did not want to say no, 
and I did not know that he did not want to go out with me. In Bali we were always with 
friends so I wanted to do the same here in Holland. He now works full time and he has
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learned how to handle his work. After we solved that problem we decided to get 
married.
While she was talking, Made was listening to her approvingly. While now Made is 
content with his relationship, he also wanted to point out that he is very happy to help 
with the household chores. But, unlike him, many men I have spoken to talk about 
themselves as ‘housem en’. Komang talks about the time before he got divorced:
I was a houseman -  taking my son to school every morning, then working in a 
restaurant and then picking my son up from school, cooking dinner and then going to 
school in the evening. Here you cannot spend money on what you want because your 
wife tells you what you should and should not spend money on. In Bali you never ask a 
woman about the money you’re going to spend. It is a man’s thing. Here you can earn 
money, even if you’re working as a cleaner, than you would never dream of earning in 
Bali, but then you cannot spend it in the way you want because she is constantly telling 
you what is good and what is not and what you should be doing.^3 
In these stories, as in the stories of many of Balinese men, there are many negotiations 
in the realm of daily life. During the initial years of their life in the Netherlands, the 
majority of my interlocutors dedicated most of their time to language learning, part- 
time low-level paid jobs and frequently child rearing and household chores. For many 
this m eant that they were doing ‘women’s work’. Many also resented Dutch wives trying 
to change them  to ‘W esterners’.
After being here for one month she took me to a classical concert. I listened for the first 
10 to 15 minutes, then I got very bored and I fell asleep but at the end those gongs woke 
me up. When she asked me how it was, I said it was very good, but I did not like it at all. 
Imagine bringing a Balinese beach boy to a classical concert! Before that I only knew 
about the Rolling Stones and rock music, I had never even heard of classical music nor 
did I have any idea what it was. I was only twenty years old and she was thirty three. 
Now fifteen years later I do understand that she wanted to show me her life in Holland 
but I had the feeling that she was pushing and pushing me to become what she wanted 
me to be. To me it seemed that she did not have any sense of who I was!
Similarly I Gusti Bendi talks about his life:
You see, I was selling Balinese calendars to tourists but in the end I sold my freedom to 
be able to live here, in the West. But you know in Bali it is difficult to find a job, to earn 
money. Sometimes I want to leave everything here and go back to Bali, but then I would 
not have anything, I would be nobody. For my wife, Bali doesn’t mean anything -  it’s a 
place for a holiday; to go to the beach. She was a tourist. I offered her my calendars I 
smiled, I said nice things to her, I kissed her in the moonlight and, you know, other 
things. Unlike other Western girls she wanted to marry me. She likes me, of course she 
does. I know how to cook. Dutch women do not want to cook. I am her toy-boy. She has
*33 In an interesting, and contradictor)7, way this resonates with Ayu’s story7 of Balinese women being in 
control of the family budget.
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more money and a better job than I do. She knows everything here. She wants to teach 
me how to behave, how to do things. And she is old -  she is 12 years older than me. If I 
want to go out I need to ask her permission. In Bali a man does whatever he likes, and 
he goes wherever he wants to. And here it is a lot of hard work to get out of home!
Dutch women too are not without their problems. I witnessed this among a small group 
of Balinese men and Dutch women who see each other from time to time. They each, 
have their ideas about who is a good Balinese husband and Dutch wife and what it 
means. Some of the women want their partners to be, as they put it, ‘more Western’. 
For many that means wearing a suit when they go to a special occasion, such as to a 
theatre, a classical concert or museum or out for dinner. Others think that it is not good 
to make pressing demands on Balinese men, and the best course would be for them to 
find out for themselves what they want to do with their fashion styles, their jobs and 
who they are going to choose as friends. This invokes comparisons between the 
relationships that some men had in Bali with Balinese girls, or the understanding of 
gender relations they had in Bali, with their lived experience with non-Balinese women, 
and the way that these lived and imagined ideas are related to perceptions of their 
masculine self. Thus Wayan talks about his views:
By nature every woman is a mother, and she has a natural need to look after her family 
and her man. Those things are very wrongly mixed up here in the West. Women are 
becoming like men. They are not sexy any more.
The idea that women are ‘becoming like men’ is not just problematic in itself, nor is it 
only related to sexually desirable bodies; rather it suggests that women are threatening 
the position of men. It is important to remember here that under the New Order 
government, the ideal Indonesian family consisted, according to the state, a father 
(breadwinner), and a mother who was expected to bear two children, morally educate 
them and look after the household (Parker 1997: 502, Rogers 1980, Robinson and 
Bessell 2002). Such state-endorsed views were promoted in education in Bali.
In contrast to Dutch women, when the Balinese men spoke about Balinese women in 
general, they idealised Balinese femininity as a virtue exemplified in terms of lugu. 
While this word means ‘plain and simple’ in Indonesian, Balinese men add on an extra 
meaning celebrating the virtuous behaviour of a woman.134 My interlocutors who 
celebrated this virtue said that girls who have lugu live in villages and are chaste and 
modest. On several occasions I have discussed this term with Balinese women in the 
Netherlands who described it in negative terms, as a state of being backward, 
uneducated and ignorant.
Wayan gives a man’s point of view:
134 Personal communication with Professor H. Hinzler (May 2004).
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A Balinese man feels like a real man with Balinese women. Balinese women are very 
much more sensitive, sensible; they have a better intuition than Western women, they 
have lugu. If they like you they look at you only for a few seconds and then lower their 
eyes -  in this way they’ll make a man think about them for many days, and they’ll let 
men choose them. Balinese women can make you feel really good. They take care of 
their man.
In this way many Balinese men see themselves as having space to be a ‘real man’. In 
contrast to these stories, some other men asserted their long-lasting desire for 
economically independent and sexually active women, often referred to by the term 
‘Western’. Balinese men’s subjectivities present the desire for sexually active Western 
women’s bodies and for the possibilities of advancement in social status through such a 
relationship. But while some men desire new gender relations within intercultural 
marriages, others are deeply immersed in imagining the perfect Balinese woman 
exemplified by the term lugu. However, some women like Edda who met Wayan when 
she was 40 (they had been together for two years when I met them), are critical of their 
partners’ attempts to make them behave like a ‘Balinese woman’.
Before we went to Galungan he asked me to put makeup on. I told him there was no 
way that I would do that! If Balinese women put makeup on that is not my problem 
because I am not Balinese. I told him: I do not want to be a sarong decoration, if you 
want that you find a Balinese woman.
The way she presents herself at Galungan celebrations is not her only concern:
It’s very strange that he asked me ‘have you lived with somebody before?’ But I’m 41, of 
course I did! He found it very peculiar that I had never married before and he could not 
understand how I left somebody because of my career. It seems that for him a woman 
who wants to have a career and does not want to have children is somehow ‘wrong’ or 
less of a woman.
For many Balinese men I spoke to have been living for several years in the Netherlands, 
advancement in social status through better job opportunities in later years plays a 
significant role in changing their subject positions among their male networks in the 
Netherlands as well as their position among kin relations in Bali. However, this is not 
without its problems. Large remittances to Bali are frequently a source of conflict 
between partners. Many Balinese men see themselves as responsible not only for their 
elderly parents and their financial support but also for the contribution to their natal 
village and its neighbourhood organisations. This has to be viewed in the light of the 
belief that one’s ancestors will be reborn within one’s male family, and that a man’s 
participation in his natal village and his contribution to the family and village temples 
are crucial to his proper respect for his ancestors. I suggest that one particular variant 
of masculinity might be preferred in the Netherlands but another in Bali. Those who 
prefer to live, or whose rhetoric lies closer to, the variant of masculinity preferred in
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Bali see themselves as ‘authentic’ Balinese men. In these way ideas of the masculine self 
are projected onto belonging to a particular ethnic group.
Made: It is different making love to a Dutch woman and a Balinese. Most of the Dutch 
women I have had sexual intercourse with did not have pubic hair. They were shaven! 
Balinese men do not like that -  it is not natural, and when we talk about it we say that is 
the ‘forest’ that we like. I remember my father telling me when I was a young boy that 
only prostitutes do not have pubic hair! When I was at the beach in Lovina and I had sex 
with a Western girl who did not have pubic hair I thought that she was a prostitute. 
Later on I realised that not all Western girls are the same. But still today I have this 
feeling, and I try to say to myself ‘maybe she is not a prostituteJ’^ sAnd there is 
something else as well. Most of the Dutch women I have had sexual intercourse with 
have a dry vagina while a Balinese woman’s vagina is very warm and soft and, unlike 
with Dutch women, very small. I think that is because Balinese women cannot have as 
many lovers as Western girls. It was similar with a girl of mixed blood. She was more 
like a Dutch woman. Her blood was already mixed.
Beside these frequent remarks I was often told about the emotional emptiness of Dutch 
women because, like Dutch men, they are too concerned with the material aspects of 
life and with their jobs. In those processes, Dutch women are assumed to lose their 
femininity, which implies they are not interested in pleasing her husband. Some see the 
solution for this in the ‘feminisation’ of women.
Ketut: If women want to have a good job that is not a problem at all, but when she 
comes home she should be feminine! This is natural! When you go home you have to 
change yourself into a female! I really like it when women are doing something, when 
they have jobs, but they should not forget their female part -  if you look at them in the 
street from the back you can hardly say who the women are and who the men are. 
Especially in Holland, but in any other modern country this feminism is really 
destroying relationships and making women like men! And when you meet a girl and 
she is not feminine at all, you feel like you are making love to a man. And here the sex 
industry is one of the biggest in the world. People are interested in this because they 
cannot find satisfaction at home -  because their women are not feminine enough. Then 
men are forced to go to those websites or to go to prostitutes.
Apparently Ketut has never considered the possibility of women searching porno web 
sites or watching porno movies. However, he claimed to be completely sure that 
Balinese women would never watch porno films because they would make them sick. 
On the other hand I have heard Balinese girls talking about watching porno films and 
saying that it is nice with their Dutch husband because they are not supposed to hide 
the fact that they are enjoying it. Like Ketut, Wayan talks of his understanding of
^5 Bellows (2003: 234) suggests that local understanding of female prostitution is not always defined by an 
exchange of sex for money but by the compulsion to have multiple partners. This is expressed by the 
phrase WTS, that stands for wanita tunas susila, translated as ‘woman without morals’.
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women. I was puzzled by his, and some other men’s, ideas of ‘feminism’ but after 
several months I realised that this was constructed within a normative 
Balinese/Indonesian model. One can explain this to a certain extent by the discourses 
prevailing during the New Order in Indonesia in which women were exclusively 
positioned as wives and mothers. In contrast to this, many position Western femininity 
and blame Western feminism for taking women away from their ‘natural’ needs to be 
mother and wives. In this view, feminism is explicitly seen as Western and those 
Indonesian or Balinese women linked with it are seen as those who are bewildered or 
tainted by Western ideas. In counterpoint with Dutch women, Kadek talks about 
Balinese women in general:
I know that many Balinese men here miss their wives making them a cup of tea in the 
morning or cooking dinner for them. But that is different here. The whole feminist 
movement is very bad because in many ways it propagates the idea that women should 
start behaving like men. I do not see that as good. For me women’s emancipation should 
be something different -  something that does not exclude femininity! It is different in 
Bali. Balinese women are very sensual and sensitive. I really like that -  because here in 
the West you can go to a bar and have sex with a girl you have never seen before in your 
life and have a one-night stand and never see her again. And where is the romance? 
Because many of the Balinese women and men here have affairs with Balinese men and 
women while they are married to a Dutch man.
My Balinese girlfriend was so nice -  she was always there for me. After I got divorced I 
was fed up with Western women and I wanted to have a Balinese one. I was seeing her 
for two years during which I went every year to Bali twice a year and in the meantime 
we were writing to each other. When I was there I would go every Sunday to her parents’ 
house at 10 in the morning and take her -  then we would spend the whole day together 
and then I would bring her back in the afternoon. We never had sex because she wanted 
to get married -  I liked her but I did not want to marry her and in the end she married a 
guy in a village close to mine. She was so sensitive that she knew what I wanted even 
before I said it. I did not marry her because I realise that when a Balinese woman comes 
to live in a Western country she changes a lot. When they come here they gain a freedom 
they never had before and they don’t know what to do with it. They start going to 
discotheques, lying to their husbands, having one-night stands. They start behaving like 
Balinese men.
Wayan’s story is somewhat different:
I was ten years old when my father passed away, and nobody really cared about me. My 
mom had very bad health and even though I had three older brothers I was alone most 
of the time. But I went to school and that gave me extra value. And I wanted to go to a 
Western country to study. While I was going to school I sold sarongs to tourists in the 
Ubud area. Unlike my friends who were with tourists in the beach area, I was a 
‘mountain boy’, but I was not looking for a relationship with a Western girl and waiting
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for her to take me to her rich country. I dreamed of getting to a Western country on my 
own. So I was lucky to get one year as an exchange student in the Netherlands.
Many of my friends dreamed of getting into a serious relationship with a Western girl. 
For them Western girls are very exciting -  not shy like the Balinese and that is a good 
opportunity to get a lot of food in the fridge. And then they think ‘back in Bali I’ll have a 
restaurant or hotel, later on’. For them the possibilities of exciting sexual pleasure with a 
Western girl and her money were in the first place. One of my dreams was also to marry 
a Western woman, but not for her money. But because I do not like Balinese women, I 
did not want to become the dominant man in the house who is only drinking and 
gambling with other guys without doing much else. But if I stayed in Bali I would be 
forced into it, and my wife would be the obedient one who would have to make offerings 
every day. I wanted to know more about the world I dreamed about and to have a smart 
Western woman. Sharon Stone: she is my idol! I always wanted to have a woman like 
that. She is independent, and smart. When I came here I had many relationships but 
none of them was the one to keep me for a long time. A year ago at my friend’s party I 
met Erica. Her mother is Dutch and her father is Czech but she was born and grew up in 
America. However, two years ago she decided to move and live in the Netherlands. 
When she came here she had a basic knowledge of Dutch, and even though this is her 
mother’s homeland to some degree she feels a foreigner here. I still clearly remember 
the day when I first saw Erica. The way she entered my friend’s house left me completely 
fascinated: with a kind smile, but very self-confident. She was so nice to everybody, so 
self-confident, but without any arrogance. I could not stop looking at her. I never met 
anybody who impressed me in such a way. Soon we started going out and got together.
From what I felt from the moment I first saw her and from what I believe in, she can 
only be somebody I knew in a previous life. Nothing else. But now I do not know what to 
think because I do not know where she comes from! I do not know those places. I have 
never been to the States or to the Czech Republic. I do not know those countries but 
from what I feel she can only be somebody from a previous life. I am not sure what to 
think about this belief any more, but I cannot explain it in a different way. And I am so 
confused at this moment -  seriously confused for the first time since I left Indonesia! 
But I kept asking myself how is it possible that she is not Balinese? Now I am reading a 
lot about Balinese religion and the belief in reincarnation. I want to know more, because 
in Bali we only practise our religion without really understanding what is going on. My 
father passed away when I was 10, and my mother was not able to look after all her 
children and she sent me to my older sister who was married and living in Timor to help 
her with the children and live over there. I was like a housemaid for my sister. If my 
father was alive my life would have been much easier. But I think he sent Erica to 
understand me in this strange world and to give me advice. She is not Balinese but she 
has the kindness of Balinese people. She was born with this -  and I’m sure I met her in a 
previous life and my ancestors sent her to help me in this world!
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Wayan’s dilemmas are exacerbated by the discovery of common sensibilities with Erica. 
However, he still equates the idealised woman with her Balinese origin through a belief 
in reincarnation. His story illuminates the ambiguity between his dreams, exemplified 
in independent women, and his confusion about his belief in reincarnation and the 
closeness that he enjoys with a non-Balinese woman. Balinese men articulate the desire 
for sexually active Western women’s bodies and the possibilities of advancement in 
social status through such relationships. And, while some men talk about an idealised 
wife or idealised Balinese femininity, in the practices of their everyday life in cross- 
cultural intimate relationships, those idealised imaginations are often subverted and 
contested. However, many men prefer to perform ideals of hegemonic Balinese 
masculinities especially when visiting Bali or in front of their Balinese male friends in 
the Netherlands. This celebration of Balinese hegemonic masculinities includes their 
attractiveness for Western women, in which Balinese men are positioned as skilful 
lovers in comparison to Western men. This is often exemplified in the practice of sad 
smara, the six stages of intimacy (see Chapter Three). Thus most Balinese men, 
according to the context of their intimate relationships, live sometimes closer to 
hegemonic ideals of Balinese masculinities and sometimes closer to what they perceive 
as Dutch ideals.
Being married to an older woman
Most of the Balinese men I have talked with were married to a woman older than 
themselves. The age difference varies from three to twenty-four years, with the wife 
being always older. Here I report three men’s stories that show how different men 
negotiate the situation in which the wife is significantly older (not a common marriage 
practice in Bali).
Ketut Wiadnya and Mariel's story
The following are stories about the relationship of Ketut Wiadnya and his wife Mariel 
as told by themselves and by others. In presenting these stories I hope to highlight 
more general attitudes towards marriages between Balinese and non-Balinese. Ketut 
Wiadnya is well known within Suka Duka circles as one of the traditionalists and one 
always ready to argue for the preservation of Balinese values, especially when it comes 
to gender relations and the maintenance of family life and child rearing. Mariel is 
fourteen years his senior and they have a fifteen-year old son. Many Dutch women 
whom I talked to largely disagree with the gender attitudes in this marriage, while my 
Balinese women interlocutors talk about this liaison as a ‘real Balinese marriage’ and
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find it difficult to believe that a woman who is not Balinese would accept what they call 
such a marriage. In contrast many Balinese men think that Ketut Wiadnya has the most 
successful marriage of all Balinese men.
Ketut Wiadnya: I had many girlfriends in Bali, both Balinese and foreign. I was very 
handsome back then. I had long hair and a moustache. One of my friends from Australia 
bought me a second hand car -  I was very popular with the girls. I loved my life in Bali 
but then I met Mariel and she got pregnant and she asked me to come and live here. But 
before I accepted that I explained to her who I was and that I did not have any intention 
of changing. From the beginning of our relationship I made it clear that I am a Balinese 
man and I want to be Balinese, I do not want to change. I want to keep my freedom and 
live like I would be living in Bali.
Mariel: Ketut likes to think that he is the boss in the house but he is not! It was like that 
with my father, he was always saying he was the boss but in the end what my mother 
said went. And also Ketut is the one who does the daily cooking and he also does the 
shopping.
In Ketut’s stories about himself as a ‘Balinese man’ there are three very important 
points that he often emphasises. The first is for him to have his wife agree to him 
having his Balinese friends to stay over weekends in their house. Mariel does not see 
any problem with this and she thinks it is important for Balinese people to get together, 
talk their own language and use the weekends to socialise. She does not usually join 
them but uses that time to visit her mother or to stay with her friends. The second is his 
freedom to have sexual relations outside marriage.
Mariel is a good woman and I do respect her, and she also understands that I as a 
younger man need to go out on my own, you know what I mean. She is also fourteen 
years older than I am. I am not hiding it from her that one day I will take another wife -  
that is normal for Balinese men, and she is fine with that.
Every time when Ketut mentions this Mariel laughs, telling him that he is a free man 
and as such he can do whatever he wants.
Mariel: From time to time Ketut goes out with other boys and I am fine with that. I am 
not at an age when I want to do everything with my husband. At the same time, at my 
age I do not have as much sexual drive as Ketut and if he needs to get that from 
somewhere else I am fine with that.
The third point is Ketut’s son. When I first met their son, Ketut said:
Look, look at my son, he looks exactly the same as me -  doesn’t he? Real Balinese! He 
doesn’t have anything Dutch in him. He is already a member of my banjar in Bali. 
Everybody loves him in Bali because he is so handsome!
Later on when I was talking with Mariel on her own, she expressed quite different 
observations about their fifteen-year old son and his attitude towards his father’s 
background.
Mariel: Larry is a good child and he has respect for Ketut’s family in Bali but he was very 
reluctant to learn Balinese or Indonesian — maybe when he is older. I know Ketut would
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love him to be more Balinese, but he is not, and I think sooner or later Ketut will have to 
accept that. He doesn’t want to eat with his hands like Ketut, and last year he stopped 
going to Galungan celebrations. Maybe it’s because he is a teenager now and maybe he 
will have more interest in Bali when he grows older.
It is important to notice here that those three characteristics which Ketut highlights as 
being ‘a real Balinese man’ are the very points by which many Balinese distinguish 
themselves from each other, as signs of masculinity. Ketut’s doubts and struggles to 
negotiate status and respect for himself as a man are not without their difficulties. At 
one Galungan celebration I had a long conversation with Ketut who told me about his 
sadness that his son did not come for Galungan (see Chapter Two). This 
disappointment led Ketut to talk once again, with more enthusiasm, about getting yet 
another wife, but this time a Balinese:
This time I want a young Balinese girl. She can give me many sons who have respect for 
their parents. But you know what is the most dangerous for us Balinese men? Western 
women -  we like them but Western women are not good for Balinese men. They are 
very hot, we like that, but for the rest they are not as women should be, they want to be 
like men! They want to take you under their rule -  they want to rule over you. If you as a 
Balinese man marry a Dutch woman she will try to get you out of your Balinese family, 
your community. She won’t let you work for and help your family -  only for her!
Ketut’s words about working ‘for her’ meant for their single family in the Netherlands. 
This exemplifies a very common situation in which Dutch women do not want to send 
large remittances to Bali, arguing that they are not rich themselves, and while they are 
happy to help they also want to improve their lifestyle. This example reveals that the 
understanding of a ‘family’ differs quite significantly for some unions between Balinese 
men and Dutch women. The Balinese man sees himself as a person who is responsible 
not only for his elderly parents and their financial support but for the contribution to 
the banjar in Bali as well. This has to be viewed in the light of the belief that one’s 
ancestors will be reborn within one’s male family, and that a man’s participation in his 
natal village and his contribution to the family and village temples are crucial to his 
proper respect for his ancestors.
Ketut’s life in the Netherlands is closer to the ideals of hegemonic Balinese scripts of 
desirable manhood, and this is in sharp contrast to the ways in which many other 
Balinese men in marriage unions with Dutch women experience their manhood. In 
their situation in the Netherlands what is desired as idealised manhood shifts to 
alternative forms of masculinity.
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Ketut Englan's story
Ketut Englan’s story is somewhat different. He has married Helena who is twelve years
older and they have one child.
I ran away from home when I was fourteen -  I was living on the street without anybody. 
I did not have much choice. My father lost everything on gambling and all five of his 
wives including my mother left the house. There were seven of us children and nobody 
to take care of us. I did not go to school even though I really wanted to. I survived in 
various ways and when I was twenty I met Helena at the beach. She was thirty-two and 
a well-established business woman. We got together, married and I came to the 
Netherlands. The first thing for me was to go to school. I finished the language school in 
record time -  only eight months. I went to high school and then to university. Helene 
took care of everything: bills, the house, our kids, my shoes, socks, all my clothes, 
everything. It is not that I did not help, but that was the first time in my life that 
somebody took care of me. Of course when I finished school and got a job I took some of 
the responsibilities from her. We are different in many ways but we do have a good 
marriage and I am also happy that through my life here I grew out of the ‘boys’ talk’ in 
which you are expected to complain about your wife, especially if she is older. At the 
beginning of my life here I used to spend a lot of time with other Balinese men who are 
like that, but for many years I haven’t seen them except for Galungan celebrations. We 
grew apart. They think that my ‘bad wife’ did that, but that is nonsense -  I grew out of 
the need to be part of those masculine stereotypes.
Wayan Gunawan's story
By contrast in his story Wayan Gunawan tried to portray himself as an innocent and 
naive young man manipulated by a Dutch wife ten years his senior. Unlike some of his 
other friends he did not talk about his irresistible sexual potency, or his kindness and 
romanticism so appealing to Western women like most Balinese men.
When I met Mina I was twenty-two and I had never had a Western girl before (nor a 
Balinese). She was thirty-two and working for the Dutch tourist agency in Bali. I was 
working in a bar in Lovina and I was nice to her because I was getting a commission 
from the people she brought to my bar. I was very inexperienced with girls and she was 
the one who approached me. After I had been going out with her for three months she 
got pregnant and we got married in Bali and I came with her to the Netherlands. Now I 
have a three-year old son. Mina’s father is Javanese. She has never been to visit her 
family in Java but she can speak Bahasa.
The fact that Wayan’s wife’s father is Indonesian does not mean that it makes his 
relationship any easier than if she did not have that background. He considers that the 
main reason lies in her understanding of family. Mina visits her sister only two or three 
times a year even though they are living in the same city. Moreover, if Mina and he go
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to Bali she does not want to stay in his family house but rather in a hotel, complaining 
about the house being noisy and not clean enough. While Wayan’s wife is rare in terms 
of her Indonesian background, men married to older wives are not rare. Men will 
complain that their wives have different interests from them. In their late thirties they 
are not keen on going to discos, and since most of them have children, the women are 
more concerned with them. Many face the fact that the wife who seemed very rich to 
them in Bali is not rich in Holland and that although people earn more in the 
Netherlands, living expenses are much higher than in Bali. At the same time, unlike in 
Bali, many unqualified Balinese manage to find jobs easily, which is seen as a 
reasonably quick move in social mobility. Nevertheless, many of the men would like to 
live different lives in the Netherlands.
I like to live and work here because I can earn money even if I do not have any 
education. I can buy a ticket to go to Bali but living in Bali I would not be able to earn 
that much in my whole life, not even for a single ticket to Europe. It would be nice to live 
here without my old wife and family. I would love to have a Dutch girlfriend of my own 
age or younger. Oh, that would be so nice; with a younger person I would have similar 
interests: we could travel together, to Italy and other countries. But like this I have to 
stay with my old wife and I try to keep it quiet because she can throw me out of the 
country any time.
Wayan has been living in the Netherlands for four years and he is eligible to apply for 
Dutch citizenship, in which case even if he got divorced he would be able to stay and 
live in the Netherlands. 136 However, like some of his friends who complain of being in 
the power of their 10 years or older wives, he is not planning to get a divorce. Wayan’s 
story, like those of many of his friends, is contradictory. They dream of having a 
younger Dutch girlfriend but at the same time they desire a wife who is different from 
what they assume Dutch women usually are.
Here nobody brings you coffee in the morning. In Bali when a man gets out of bed, 
coffee and breakfast are waiting for him -  but not here. There women look after the 
children and house. Here the woman works and I am cooking every day. She cannot 
cook? Yes, she can cook but only Dutch food, and who can eat that?!
The issue of cooking is discussed in Chapter Five where I relate ways of eating and 
preparing food to gender relations, arguing that Balinese men take it on themselves to 
cook every day as an alternative means of power, and as a way to maintain their bodies 
since spicy Balinese food is seen as a source of sexual potency.
136 One of the main reasons Balinese men almost never take Dutch citizenship is because the Indonesian 
state does not allow dual citizenship. In the case of divorce however, with a permanent job and as fathers of 
an under-aged child or children, Balinese men can continue to live in the Netherlands without Dutch 
citizenship.
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Before proceeding further I want to reflect on Balinese men’s reluctance to seek a 
divorce from unhappy marriages. While the reasons for this can vary, and while some 
people said they felt insecure living on their own in the Netherlands, marriage practices 
in Bali should be taken into consideration first. In Bali, in the case of divorce men get 
custody of the children, while in the Netherlands underage children whose mothers are 
better paid and usually have a permanent yearly income are more likely to go to live 
with their mother than their father. One of my interlocutors said that he had held back 
from the decision to get divorced because of the shame he would feel at having to tell 
his relatives in Bali that he had lost his son to his ex-wife. However, he overcame this, 
and his ex-wife and his son regularly visit his family in Bali.
Blasteran - mixed children and new kinship practices
With Balinese fathers or mothers, children conceived in relations with non-Balinese 
people are almost without exception seen as humans who combine the best of two 
places. Many Balinese men and women, and some Dutch people, see their children as a 
reincarnation of Balinese ancestors. In Balinese marriage practice, where a woman 
after marriage moves from her natal home to her husband’s house it is believed that 
children born to the marriage are ancestors from the husband’s line of ancestors.^ 
However, in the Netherlands many women believe that their children are 
reincarnations of their Balinese ancestors.
We believe when a woman is pregnant and she dreams about the death of one of her 
family members, it means that that spirit is coming into your child. Both times when I 
was pregnant here I had such dreams. I believe in this.
In her story, as in many others of Balinese women, a new marriage to a non-Balinese 
partner entails new kinship relationships in which a child is incorporated into the
*37 Many of my Balinese interlocutors in the Netherlands believe that their children are the reincarnation of 
Balinese ancestors. In the case of Balinese women, we can say that a certain form of nyeburin ‘borrowing a 
man’ is taking place even though most of the women have brothers. However this often produces tensions, 
not just because her children are believed to be reincarnations of her ancestors but because her family’s 
economic means are often higher than those of her brothers. But more than that, she usually helps their 
elderly parents and she and her Dutch husband sometimes build a house in a family compound, which 
often creates tensions because her brother feels his position as a son is threatened. However, this is not 
always the case and sometimes there are fruitful economic investments resulting in successful business 
between Balinese and Dutch partners in the family. In these arrangements the Dutch part of the family is 
usually responsible for investing capital and the Balinese part of the family for further development and 
maintenance. Mostly the Dutch family expects to be ‘looked after’ while on holiday, and this is especially so 
after the decline of tourism in Bali as local businesses do not earn much and there is not enough to be 
distributed to the Dutch part of the family.
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woman’s rather than the man’s family line, and the new-born baby is the reincarnation 
of her ancestors. Motherhood is the sphere of life on which most Balinese women agree 
and have similar opinions. This is best exemplified in Ketut’s words:
There are some strange things regarding the upbringing of children, especially in the 
ways people treat their babies. For instance, a baby is supposed to sleep in its own bed, 
and after one year to eat with its own hands; and every time my baby cried I wanted to 
pick it up and my mother-in-law would tell me not to do it because a baby can get used 
to this and become very spoiled. I think that is very strange. In raising my children I try 
to mix the Balinese and Dutch ways. But although in Bali it is not unusual for parents to 
beat their children, here I don’t do it. I prefer to talk with children. I have been working 
in a kindergarten since 1996 so I can see how things have been changing in child care 
and how much more people are working and having less time for children. It seems that 
in the last several years nobody has enough time for children. Everybody’s busy, busy. I 
do not think that is good for children.
Many other Balinese women who have children and with whom I have spoken have a 
similar opinion. Only rarely would women say that they are happy to leave their kids for 
the whole day in the kindergarten and have more time for their own jobs and other 
interests. However, those who do are regularly criticised severely by their friends who 
do not see this ‘modern’ way of child rearing as good or as one that should be applied. 
Many Balinese women told me they had buried their placenta (ari-ari) in the garden of 
their family homes in the Netherlands. It is believed that babies are born with four 
brothers, kanda empat, who surround them in the four cardinal directions. These are 
represented by the blood accompanying the fetus, the placenta, amniotic fluid and the 
coating skin of the newborn. The placenta is the most tangible of the four brothers, 188 so 
a great effort is made to ensure its well-being. But none of the women would have a 
small altar on top of it, as is commonly done in Bali. Some Balinese men would 
maintain a similar practice for their children. This is how Komang talks about his 
relationship with his son:
Children are your blood. My son has half mine and the other half from his Dutch 
mother. Because of that he can understand me and her equally. Have you realised that 
all the people in those advertisements on TV, and in movies, are mixed because they 
have some beauty, but in my opinion it is not only the body. Of course the body is also 
beautiful but it is not only that, it is the new character that comes from synthesis. Mixed 
children are a mix between East and West and they are making a new generation. This is 
a perfect combination because Western people are not sensitive enough and eastern
*38 In Balinese conceptualisation, a person is composed of four spiritual siblings (kanda mpat) which are 
incarnated by birth in the placenta, the blood, the amniotic sac and the amniotic fluid. Each sibling is 
associated with particular traits and physical dispositions. While the motivations for worldly desires are 
highly developed, they are in constant dialogue with supernatural forces (see Connor 1979: 112).
183
CHAPTER FOUR: Art of Cross Cultural Relationships
people are too sensitive. Mixed children (blasteran139), hybrid pigs and chickens are 
much better mixed than original.
My son was born mixed and he is growing up here in the Netherlands but I want to 
introduce him to the way of life in Bali. I also said to my ex ‘when we are there you are 
not allowed to say anything any more’. Because I want my son to taste everything I was 
able to taste when I was a child. He sees me here in Holland but I want him to see me in 
Bali. I want him to play with little kids over there, to experience the life of kids in my 
parent’s village. I want to give him experience, because without experience you are 
nothing. When I lived with my wife she used to take all the space for the child. I was not 
able to say anything. She had no trust in me -  and also no trust that a Balinese person 
could take proper care of a child. She did not give me any space to be a father to my son. 
I am twelve years younger than her but I was a father. I did not know what I was 
supposed to do -  to take a beer and watch TV? And when she went away for one of her 
frequent business trips she would leave a whole list of the things that I would have to do 
-  not only in the house but with the child as well.
While Komang is having problems with the different ways that child rearing is 
regarded, many Balinese men see the ways their Dutch wives approach education as an 
exercise of power because the children are expected to live in the Netherlands. Indeed 
many Dutch women I have spoken to think it crucially important that children be 
brought up ‘in the proper Dutch way’, so that they will not have problems when they 
grow up. In Balinese discourses, mixed children are always seen as more beautiful and 
smarter than other children. Mixed children’s bodies are regarded as more elastic than 
Dutch especially when it comes to dancing, but still less elastic than Balinese. Many 
times some of my Balinese interlocutors would gesture to me to look at their child and 
see if the child’s body posture was more Balinese or Dutch.
As I have observed previously, many people believe that children are the 
reincarnation1«0 of Balinese ancestors. Many Balinese see their lives’ destiny in the 
Netherlands, but many also believe they will be reborn in Bali or in some other place in 
the world. Some people refer to the film Little Buddha as a justification for 
reincarnation transcending national and racial boundaries.1«1 Here I wish to reflect on
*39 The term blasteran means mixed blood and according to my interlocutors from North Bali, besides 
children it also refers to pigs that have been mixed with Australian ones and special cocks for cockfighting 
that have been mixed with Philippine ones.
140 Only one of my interlocutors pointed out that her children might be reincarnations of Dutch ancestors, 
but she mentioned this only after I asked her if that would be possible. She expressed confusion, saying 
that she never thought about that option before but that it might be possible.
141 The film Little Buddha (1993), directed by Bernardo Bertolucci, has a plot in which the Lama is coming 
to Seattle to find a reincarnation of his dead teacher, Lama Dorj, who has been reincarnated in a young 
American boy.
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Bellows’ discussion in which she classifies several categories of sexual interactions 
according to divinity, humanity or animality (Bellows 2003: 97). In this categorisation 
sex with Western tourists and Westerners in general are positioned as animalistic.142 
Bellows argues that control of erotic desire and especially of specific sexual techniques 
is significant in distinguishing ‘wise men’, exemplified by a high caste, from ‘sexual 
idiots’ (ibid: 79), since in traditional epistemology, sexual practices are arranged into a 
hierarchy of behaviour from animal to divine. She further argues that sexual 
intercourse with tourists or Westerners is seen as animalistic, arguing that the quality 
of sexual practices coincides with contemporary Balinese discourses in which sexual 
practices carry symbolic weight according to the valence of traditional or modernised, 
Balinese or Westernised, where ‘Westernisation’ and ‘modernisation’ are seen as the 
ultimate threat to Balinese-ness.
While Bellows does not directly make arguments about negative attitudes towards 
mixing, her emphasis on the animality of sexual intercourse between Balinese and 
Westerners, implies that the formation of foetal bodies and ancestral reincarnation 
depend on the quality of the sexual intercourse of the lovers.143 Bellows argues that if 
this link is poorly consummated, the result is children with disabilities or of unpleasant 
character. While this might be an ideal for the procreation of children and the 
maintenance of the stability of the universe for cultural conservatives in Bali (Bellows 
2003), the children born in mixed marriages are highly valued as having better 
qualities than the average child in both Bali and the Netherlands.
Promiscuous behaviour is often associated with Westerners and their sexual practices. 
However, Balinese describe any frequent promiscuous behaviour, whether on the part 
of Balinese men or women, as disgraceful and without regard for the modesty and 
custom (balance) that humans are supposed to maintain. Such illegitimate sexual 
intercourse or relationships that maintain this kind of entanglement are highly 
criticised, despite the fact that the lovers might both be of Balinese origin. People who 
do these things are immodest and promiscuous and lack social shame. Accordingly, 
frequent sexual transgression, though justified by the difficulties of a life in migration, 
is still severely criticised. While many Balinese men like to talk about a man’s right to
142 See Chapter Three. Similarly Darina Putra (2000) points out that from the late 19th century the 
expression 7 Bojog Putih’ (white monkey) has been an extremely negative expression for Westerners; but 
is also an expression that points to the magically dangerous and is associated vsith witches. I often heard 
the same expression when people made jokes about foreign tourists in Bali but, as in the Darma Putra case, 
this appellation is not applied only to women but to Western tourists more generally.
143 Potentially sex can create relations between the related hvorlds’ (buana) of the human body (buana alit) 
and the universe (buana agung) (Bellows 2003: 93).
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polygamy, those who maintain parallel relationships are often pitied and regarded as 
having lost balance in the world.
If we assume that in Balinese epistemology sexual practices with Westerners are seen 
as animalistic as in Bellows’ model, this also implies the impossibility of any enduring 
or ‘good quality’ intimate relationships between Balinese and Western people. 
However, I argue that this threat to Balinese-ness is contested, and different sexual 
practices are not always ranged on the axis between high-caste and common men.144 
Mixed children are highly valued in both Bali and the Netherlands and their belonging 
to two nations is sometimes idealised in my interlocutor’s narratives. At other times the 
difficulties of in-betweens are stressed, mostly in relation to different bodies and what 
this might imply in different places and different situations. Convincingly Lo (2000) 
reminds us we have to be cautious in talking about ‘happy hybridity’ when it comes to 
mixing and belonging in-betweens:
The position of in-betweens ... unsettles dominant expectations of the unproblematic
homology between cultural and national identity (Lo 2000: 156).
Looking racially different, mixed children are often asked where they come from, and 
those who ask are surprised when the person speaks Dutch, sometimes with a regional 
accent. One of my other interlocutors born of mixed parentage (an Italian father and a 
Balinese mother) was often called ‘belanda goreng’ when in Bali (‘goreng’ translates as 
the process of frying food). However in the Netherlands he was mostly mistaken for an 
Indian, Indonesian or even Moroccan. By ‘mistaken’ I mean that he was not seen as a 
Dutch person but always asked ‘where do you come from? , 146 mostly resulting in 
surprise when he responded in the Brabant dialect. 146 Being specifically sensitive to 
these kinds of frequent comments based only on the way his body looks, he said that he 
grew up in the Netherlands dreaming of moving out one day and living somewhere else. 
Presently he is settled in Hong Kong where he does not experience such questioning 
based on his body.14? Several parents and some young people reported to me with pride 
that they were not going to zwarte scholen (black school) even though they are ‘brown’ 
looking. For many this means living in a non-ethnic neighbourhood. Zwarte scholen 
refers to schools in so-called ethnic neighbourhoods which are marked by cheap public 
housing and generally lower economic status. In public discourses this designates a
144 Moreover, the threats to Balinese-ness in the Netherlands are to be found not only in matters of 
marriage or intercourse with foreigners but also in relation to the Indonesian and Dutch states.
14s See Ang 2001.
146 Dialect spoken in the Southern Netherlands.
147 During my life in the Netherlands I have experienced frequent comments also based on my corporeality, 
only in a different direction. People who addressed me before hearing my accent when I responded in 
Dutch would ask in surprise ‘You are not Dutch?’
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dubious level of education with problem-oriented youth, and generally ‘unsafe’ places 
to dwell in or visit. Moreover, this usage of ‘black’ is taken for granted and is usually not 
seen as a problematic racial category but rather one that represents unproblematic, and 
factual ‘economic differences’.
Being gay in the Netherlands
During my fieldwork in the Netherlands I met three Balinese men who were living in 
gay relationships. One man lived with a gay couple when being sponsored by them to 
come and live in the Netherlands. I was also told the story of a man who did not get the 
chance to stay and live in the Netherlands but had to go back to Bali where, after a 
while and being pressured by his family, he got married. Many Balinese people would 
say that there are no Balinese gay men in Bali and that homoerotic desires stem from 
Western influences (Vickers 1989, see Chapter Three).148 However, many would talk 
about feminine men, or men who are not very passionate towards women, whom they 
have heard of or know from Bah. Most heterosexual people do not openly judge 
homosexual desires but are opposed to it when this excludes heterosexual relationship 
and thus procreation.14^ The following two stories are relevant. One denies the 
existence of homosexual desire and the other portrays life in migration as a route to 
freedom.
I Ketut Mardika’s story:
I was 17 and working in a restaurant in Lovina when I met Dirk and Klaas. They were 
very nice and I told them that I would like to travel to other countries and to go to 
school. They offered to sponsor me, so a year later I came to the Netherlands. I lived 
with them for 4 years. They arranged everything for me. I went for one year to learn the 
Dutch language and after that I went to a school for four years. They supported me 
financially and I helped them in the house, mainly with cooking and cleaning. But I did 
not mind that, they were really nice to me. After finishing school I got a job and I moved 
away from them. I have always had girlfriends, but if you are sponsored by a gay couple 
people always gossip about you; especially my Balinese friends always used to tease me. 
So as much I enjoyed living with Dirk and Klaas, I was relieved to move out. Soon after, 
I met Susannah and we got married.
148 In the same way Western influences are blamed for the spread of ‘feminism’ which many believe 
promotes ideas in which women are supposed not to look after their children and husbands, not to have 
children at all or not to look ‘feminine’ (as sexually desirable) but rather like a man -  masculine.
149 Boellstorf (2005) proposes that gay and lesbian Indonesians see themselves as beyond ethnic 
boundaries and as Indonesians rather than belonging to a particular ethnic group. This is in direct 
challenge to often perceived national unity as artificial in contrast to the celebration of ‘ethnolocality’. In 
this way gay and lesbian Indonesians are commited to the ‘archipelago concept’. While I did not come 
across Balinese lesbian women, Boellstorf (2005: 30-1) talks about lesbian networks in Lovina.
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I Ketut Dastra’s story:
I am very lucky that my family supported me to come and study here. I have some 
relatives here as well. It took me two years to finish tourism school and then I went back 
to Bali for 2 months and I had a job in a hotel. I tried to live the life I was living before: 
to socialise the same way as before, go to the temple and everything but, unlike when I 
left Bali I was not a teenager any more; I was at the age when your family expects you to 
get married. I am a gay and it is very difficult to be a gay in Bali. My family kept asking 
when I was going to marry. And I kept saying ‘No, I’m not going to marry’. Never! I was 
not going to do it for my family. I wanted to have my own life, to be myself. Everybody 
should have the opportunity to live life the way he or she is. You cannot be open 
completely about yourself like here and be proud of being gay in Bali -  no it is not 
possible to be a gay and be respected in Bali. I hope it will change.
The negative part of any culture is that conservative people try to keep everything as it 
was long ago. But that is not possible, things keep changing all the time. We cannot 
preserve anything. The change of things is part of nature. And people are changing in 
Bali as well. Tourists come to the most rural parts of Bali, and people do not live just in 
the small world of their own village.
And also, like me a lot of Balinese live overseas today. We are Balinese but we have 
changed a lot from the time we left Bali. And here I can be myself. For me in Bali that is 
not possible, I cannot be myself -  I cannot be gay in Bali. They would not accept me. But 
Balinese people here have a different way of thinking now. They see the outside world 
and that changes their way of thinking. Then they can go to the basics of Hindu teaching 
to see a human as a person and not to judge people on the basis of their interests or 
their choice of lifestyle, or their sexuality.
However, although even Balinese religion teaches tolerance, they still say no sex 
between the same sexes! In any Weda they say it is not allowed. I do not agree with that 
-  that isn’t tolerance.
I took my partner several times with me to Bali, but I did not introduce him as my 
partner. I introduced him as a friend. I never talk about it with my family in Bali. I think 
my brother knows. He is very modern. By my parents, I don’t think they would even 
think about it. Maybe they do not know what it means to be gay. They do not know 
about that kind of life. They are happy and proud of me. I do not think it is necessary to 
talk about my sexuality with them because I do not want them to hear from other people 
who talk bad about gay people.
Ketut Dastra’s story reveals a deep personal struggle over pride in national belonging 
and his sexuality which is marginalised and which he chooses to hide from his friends 
and family in Bali. From the time I initially conducted the fieldwork (2003/2004 and 
visit in 2006) two gay men from Bali have been sponsored by their partners to come 
and live in the Netherlands. One of the men takes an active part in dance performances 
during Galungan-Kuningan celebrations organised by Banjar Suka Duka.
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Just as Balinese masculinities and femininities need to be historically conceptualised, 
so too do Balinese homosexualities. I have noted in Chapter Three the various reports 
on homosexuality in Bah in the early 20th century. It is useful to briefly reflect here on 
the Dutch colonial government’s attempt to crackdown on ‘pederasts’ in 1938. The 
famous target of this action was the German painter Walter Spies (1895-1942), who had 
settled in Bah in 1927 and was one of the major actors in organising an artistic colony 
in Bah. He was arrested in 1938 on the base of having sexual intercourse with minors 
(Vickers 1989). The known local responses to the crackdown come from a European 
witness:
Rudolf Bonnet [mentioned in a letter] that the Dutch police had also treated the 
Balinese in an unduly harsh manner, who ‘do not understand any of this. They look like 
frail, frightened birds: after all, a homosexual relationship is nothing special to them!’ 
As the American anthropologist Jane Belo reported in February, 1939, sexuality 
between men did not constitute a violation of Balinese adat: to be salah mekoerenan 
(wrongly married) entailed men’s relations with animals, with young girls who had not 
yet reached maturity, or with higher-caste women. As a result, Belo wrote, the Balinese 
thought that the whole ‘white caste’ had gone stark raving mad (Gouda 1995: 181-182). 
Boellostoff (2005: 54) argues that the very existence of the crackdown suggests that 
homosexuality was visible enough, and even though there was no threat to 
reproduction, it was perceived as threatening for the hierarchical order at a time of 
doubtful stability for the colonial order. Bellows argues (2003: 82) that the demise of 
the homo-erotic dance genre Gandrung150 that coincided with the Dutch arrest of Spies, 
after which the colonial government prohibited this genre, had a profound influence on 
subsequent conceptualisation of same sex love and desire, suggesting that in this way 
the colonial government was attempting to control not only Dutch but also indigenous 
sexualities.
Conclusion
In this chapter I have covered a large field, attempting to show the different 
positionalities and relationalities that people develop during their life in migration and 
in cross-cultural intimate relationships. I argue that anxiety over new marriage 
practices and diverse concepts of gender and sexuality with non-Balinese partners are 
central to ideas of ethnicity and notions of identification as Balinese. But I also suggest 
that subject positions are in constant flux and that people negotiate their daily lives in 
relation to what they embodied during their previous life in Bali. This also happens for
is° Some of the Gandrung dancers lived with partners in long-term same-sex relationships which they 
referred to as ‘in love’ (Bellows 2003: 82).
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their Dutch partners, who experience a similar re-articulation in their understanding of 
gender relations in cross-cultural marriages. Neither Balinese nor Dutch people are 
essentialised subjects representing fixed and static ‘cultures’ but rather individuals 
involved in the changing dynamics of everyday life in which power relations are fluid 
and contested.
The articulation of hegemonic and alternative masculinities and femininities is 
contested and contextual, subject positions and power relations between people shift 
and change. In much of the literature on intimate encounters between Western and 
non-Western people, actors are positioned in static dualisms between rich and poor, 
powerless and powerful (Bowman 1989, Dahles 1998, Dahles and Bras 1999; Philips 
2002). This literature fails to recognise that the ultimate link of power to economic 
resources ignores other ways in which power relations are negotiated. In the practices 
of everyday life, as shown in ethnographic material, men and women, Balinese and 
Dutch, positions themselves in multiple ways, sometimes closer to hegemonic and 
sometimes to alternative models of masculinity and femininity and the ways family life 
is lived. Drawing on Connell’s (1987) characterisation of gender regimes as composed 
of labour, power and affectivity, I suggest that these particular cross-cultural 
encounters have to be seen not only in the light of political and economic structures of 
power and inequalities but also in terms of pleasure, caring and tenderness which are 
an integral part of these relations. The structures of power and inequality do have to be 
considered, but to focus only on these in the analysis would be to neglect the fact that 
many men and women invest in emotions, love and desire and perceive such 
sentiments as an integral part of their conjugal relationships.
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Figure 18. Old photographs -  young m en  in  Bali
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Figure 19. Fam ily portraits
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Figure 20 . Fam ily portraits (continued)
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Figure 21. Fam ily portraits (con tinued)
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CHAPTER FIVE
'Balinese time' -Food, Place, Togetherness and Intimacy
Thinking about food has much to reveal about how we understand our personal and 
collective identities. Seemingly simple acts of eating are flavoured with complicated and 
sometimes contradictory cultural meanings. Thinking about food can help reveal the 
rich and messy textures of our attempts at self-understanding, as well as our interesting 
and problematic understandings of our relationships to social Others (Narayan 1995:
64).
In this chapter I analyse three conceptual themes, juxtaposing narratives regarding the 
preparation and consumption of food and how those encapsulate attitudes to place and 
one’s body. I consider people’s perceptions of togetherness, time, place, body and 
sociality while living overseas. Through this analysis I will show how, despite different 
subjective perceptions based on gender, age and caste backgrounds, shared eating can 
emphasise togetherness, intimacy and sharing. Balinese food also highlights new 
models of relationality in migration, with other Balinese as well as with people from 
broader Dutch society. I explore the relationship between food and embodiment and 
the connection between emotions and subjectivity. Food and eating habits are often 
used as metaphors in charting the relationships of peoples and places. I particularly 
focus on how Balinese food is thought of and experienced in the context of life in 
migration.
Consuming food: togetherness, 'Balinese time', sharing and
intimacy
As well as the two banjar organisations, Banjar Suka Duka and Banjar Bali, there are 
smaller networks of Balinese living in the Netherlands, based on age and personal 
preferences. Two of the networks that I analyse here are gender-segregated while the 
third is gender-mixed. The gender segregation is between Balinese men and women 
and their families. Most of these networks are not fixed since often people split up after 
several years and join another network, while some have close friends in different
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groups. I chose to divide them across gender lines because of the apparent sexual 
segregation I noted in Chapter Three. However, this segregation does not mean that 
Balinese people of opposite sexes are always excluded from social activities, but only 
that mixed activities are less common.
Most Balinese women’s networks in the Netherlands are based on age and personal 
affinities, and rarely on proximity of residence. Many women participate in loosely- 
structured dance groups where one or two women act as leaders, organising most of the 
activities of the group. However, the women who participate will not necessarily be 
their friends beyond dancing activities. Some of these networks form aT'isan. For those 
activities they meet once a month in each other’s homes. These meetings tend to bring 
together not only women but also their children and their Dutch spouses.
There are several men’s networks, and like the women’s, these are based more on 
common interest than on residential proximity. One of them is centred on an artist, 
Komang Suaka, and his studio for music rehearsals in The Hague. People gather there 
every Friday, and while those living nearby go home each day, those who come from 
other parts of the country stay in Komang’s house overnight during the weekend. While 
Balinese women are often invited to these gatherings, during my stay I did not see any 
Balinese women attending them. Sometimes Dutch women would come, but while this 
is seen as a ‘Balinese gathering’, it is not popular among Dutch partners. However, 
these gatherings are often attended by Komang’s friends who are not Balinese or 
Indonesians.
In contrast to the situation in Komang’s studio, most of the gatherings in private homes 
are almost never attended by friends who are not Balinese or Indonesian, and this is 
almost always explained by people’s desire to have what they call a ‘Balinese time’. This 
concept embraces several desired social characteristics: not being expected to be 
punctual, but rather arriving at the friend’s house at any time; having an opportunity to 
speak Balinese; and having a chance to eat Balinese food with the hands without a 
feeling of being judged. The long hours of socialising during weekends in somebody’s 
home or in a music studio are frequently accompanied by listening to Indonesian 
music, joking151 or making new friends among Balinese newcomers. The important part 
of most of the gatherings is the idea of sharing, especially food, and the feeling of
151 On one of these occasions, Gisela told me about her and Brendie’s inability to understand the way their 
husbands made jokes. ‘These jokes are so silly. We cannot understand what is funny. For example, Komang 
and Ketut like watching a popular Balinese comedy show that they’ve got on video tape from Bali, and for 
them the funniest moment is when Balinese men dress up as women’.
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togetherness which many consider very important. This feeling of togetherness which 
many desire is related to missing one’s kin, and the desire to re-create the quality of kin 
relations in Bali in the new setting of the Netherlands. This reflects the social reality of 
most Balinese villages, where most people live in close proximity to their kin. Yet the 
pattern of communication with other villagers by which one ‘knows everybody’ is 
different, not only from urban life in the Netherlands but from urban life in Bali as well.
The third type of network is found less frequently and is not divided along gender lines 
among Balinese men and women. People in these groups are usually in their early and 
late 40s and early 50s. Many of them have been living in the Netherlands for longer 
than twenty years, and while there are people who regularly attend weekly meetings, 
others join in only occasionally. One of these groups frequently meets in a small town 
in the Randstad region where Ketut Santika has a house big enough to accommodate 
those who stay overnight rather than going home late in the evening. Recently two 
women from the group stopped coming because they were accused by the majority of 
the group of casting spells on the others. One of them, Made, used to work as a research 
assistant for an Australian anthropologist doing research on Balinese magic and this 
was used by others to justify suspicion of her and to suggest that she was a dangerous 
person to be with.
In analysing these three types of networks, I shall focus on how food encapsulates 
relations between people and places: namely how the preparation and consumption of 
food articulates emotional attachment to homeland, and the relationship between the 
homeland, the Netherlands and other people. I consider food preparation at home and 
in private settings in comparison with Balinese restaurants and the more commercial 
preparation of food. Then I discuss certain ideas about body, food and sexuality and 
how they are converted into new understandings in the Netherlands and beyond Bali, 
as well as in intimate life with non-Balinese partners. Finally, I analyse Balinese 
discourses on magic and the use of certain ingredients, in which I hope to depict the 
meanings of connections between the new locale and the homeland.
In Balinese discourses the values of intimacy and sharing are profoundly projected onto 
food, its preparation and consumption. Scholars have noted ‘the ability of food to both 
generate subjective commentary and encode powerful meanings’ (Sutton 2001: 6, 
Appadurai 1981: 494). What struck me was always the emotional attachment to food 
preparation, the use of certain ingredients brought from Bali for special occasions and
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the sociality surrounding food consumption152. I have concluded that food evokes 
attachment to the homeland and that the use of certain ingredients and gatherings for 
food consumption recreates a ‘Balinese time’, maintaining a spiritual connection to Bali 
as origin. Moreover, as food nurtures the body, many Balinese hope, by cooking specific 
foods and nurturing children born in mixed marriages and brought up in the 
Netherlands, to invoke the ‘spirit’ of Bali through food. Certain kinds of food are 
believed to nurture the body in particular ways. Previous scholarship has discussed at 
some length the connection between food and memories (Sutton 2001, Seremetakis 
1994) and how food honours the homeland (Bell and Valentine 1997). Mandy Thomas 
(2004) has argued that food and styles of eating are markers of social change for the 
Vietnamese in Vietnam while Kalissa Alexeyeff (2004) analyses the dynamics of food 
exchange between Cook Islanders and their relatives in New Zealand.
By tracing the ways in which people relate food to sociality and the nurture of bodies -  
and hence sexuality and reproduction -  I will argue that as well as memories that 
invoke a spiritual connection to the homeland, food preparation and consumption 
generate new relations in the place of migration. Food thus has the power to mediate 
between people and places. In previous chapters I have mentioned the remittances that 
people from the Netherlands send to their kin in Bali. But through the food that they 
themselves prepare and consume they are also maintaining connections with the land 
and their ancestors (See also Hau’ofa 1994: 157). Food is central to the reciprocity and 
interdependency between people living in Bali and in the Netherlands.
Balinese 'Fast Food'
Here I expose a gap in conceptualisation, not only between Balinese and Dutch food but 
between Balinese food prepared from ingredients brought from Bali and prepared at 
home, and Balinese food prepared in the restaurants or sold in supermarkets as fast 
food. The most famous Balinese food sold in supermarkets is part of the Lonny 
Gerungan food business. While not Balinese himself but born in Bali of Ambonese 
parents, Lonny has been running a famous cooking show on Dutch television for many 
years.153 He made a series of cooking shows featuring Balinese and Indonesian cuisine, 
alongside Thai, Argentinian and Indian food. He has published recipe books for all
152 Cole (1984) demonstrates that in Bali food expresses inequality and stratification, but in the context of 
migration this is downplayed in favour of sociality and exchange. See also Parker (1991)- 
See the web site at: http://www.lonnys.info/
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these cuisines. He is also a singer and performer. On most occasions Lonny is dressed 
in Balinese style. For him, that is because of
the connection to my home, because even though I am not Balinese by blood I was bom 
in a Bali hotel, where my father was a chef. And next to the hotel my mother had her 
own restaurant. I have grown up between pans and pots. But from a very early age I was 
very fond of music as well (interview January 24 2004).
Lonny explained to me that nostalgic memories prompted him to open a restaurant 
decorated in the Balinese style, cooking Balinese food, where all the waitresses wore 
Balinese clothes. For him that was a way of making ‘home’ closer to him.
For me it was like I was here, living in Amsterdam but it felt I was at home. The 
atmosphere of the restaurant gave me that feeling and I was also glad that people were 
coming, not only because of the profit the restaurant was making and giving me social 
security but because I was able to share a part of me, of my ‘home’, with people living 
here in the Netherlands (interview January 24 2004).
The chef in the Bali restaurant was Lonny’s mother, but after seven successful years his 
mother died, and as he had already become involved in cooking shows, Lonny decided 
to sell the restaurant. The new owners kept the name Bali and offered Balinese cuisine 
as well, even though, as Lonny mentioned, they were not Indonesians themselves. In 
his opinion, due to their different ethnic background they could not make otentik 
(‘authentic’) Indonesian food. While continuing with cooking shows, Lonny started to 
produce Balinese fast food for supermarkets, packed into little baskets made in Java. 
He is very proud of this achievement, since he has expanded his business beyond the 
borders of the Netherlands and is selling his products in supermarkets in France, 
Belgium, Denmark, Sweden, and Austria. Besides that, he offers his cooking shows for 
large functions in the Indonesian Embassy or for more private events. I met him in the 
Indonesian Embassy for Banjar Bali’s Galungan celebration where he supplied the 
food. He was introduced as a successful businessman of whom they were all very proud. 
As part of the previous year’s celebrations he had catered for the Banjar Suka Duka 
Galungan celebration, but many participants there judged that this ‘mass production’ 
food did not taste good enough for the ceremony and was not makanan asli (original 
food). In this view, food for the ceremony has to be prepared by people who are 
participating in the ceremony and so are part of the ‘community’ rather than outside of 
it.
There is an obvious contradiction between what Lonny and Banjar Suka Duka 
adherents see as otentik food. In Lonny’s opinion a person has to be of Indonesian 
origin while for my Balinese interlocutors ‘real’ food can be made only by people who 
lived in Bali and who are, because of their origin, part of the banjar. Lonny’s business 
orientation seemed disquieting for many and his commercial catering was seen as less
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authentic or original. Such lack of ‘authenticity’ was seen in the fact that the food had 
not been made at home and had been transferred to the ceremony in ‘non-respectful’ 
canisters, associated with mass production in contrast with home-owned pots in which 
people bring food to the ceremony in the Netherlands. In other words, it was too 
commercial. Thus Lonny was criticised as a person who only uses a ‘Balinese good 
name’ for commercial purposes. The food that Lonny makes is regarded as akin to 
restaurant food cooked for tourists in Bali: it is commercial and not ‘real’, like home­
made Balinese food. Mass production makes the food tasteless. Likewise, Dutch food is 
regarded as tasteless in comparison with tasty Balinese food because, as many have 
observed to me, ‘you have to spend many hours to cook Balinese food properly’. 
Probably both Dutch food and Balinese food sold in restaurants are thought to be 
lacking in something of crucial importance. In the case of Dutch food this means the 
lack of essential spices for keeping the body in balance, while for Balinese food sold in 
restaurants it is the lack of emotional ingredients rather than the lack of proper recipes.
Balinese home cooked food: intimate ways of eating
In the next section I analyse the preparation and consumption of food in private homes 
and among family members. I show how eating habits and attitudes to food often 
represent complex and sometimes contradictory cultural logics. As I mentioned in 
Chapter Three, many Balinese men take on the responsibility for daily cooking. They 
may claim to be victimised for being in this position, but at the same time they assert 
the importance of their culinary activities since it is widely accepted that how one eats 
and prepares food shows how one cares about the family. Accordingly, I infer that by 
cooking, men are exercising alternative notions of power.
Komang: I like cooking. I regularly go to toko*54 where I buy fresh spices and then grind 
them and prepare sambal and other spices for Balinese meals. I cook every day. My wife 
cannot cook? Yes, she can cook but only salt and pepper Dutch food. Who can eat that? 
That is not good for your body. I need Balinese spicy food.
Komang, like many other Balinese, believes in the importance of Balinese food, 
especially for the well-being of one’s body. However, here I want first to describe how 
people eat their daily meals, since that struck me, after several weeks of fieldwork, as an 
important part of people’s lives in mixed marriages. To illustrate this I present Ketut’s 
and his wife Saskia’s stories:
Ketut’s story: In Bali, we are not raised to eat with the whole family, to sit around the 
table and have long meals. When you’re hungry you go to the kitchen and eat. We
154 In Indonesian toko translates as a shop but in the Netherlands the term is used to refer to the shop in 
which both Indonesian (often Asian) cooked food and implements are sold.
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always used to make jokes about tourists who sit for long hours at the table eating and 
laughing. This was very funny for us. But then, when I came here I learned how to do 
that, but I also want to have time with my friends when I can have ‘Balinese time’, 
eating and socialising in Balinese waysdss
Saskia’s story: Balinese culture is very different when it comes to eating. But I am open- 
minded -  I like to have bread and tea for breakfast (that is the Dutch way), but he likes 
to eat rice and he eats when he is hungry. He is not used to our having dinner together; 
he does not have any feeling for meals at set times, he eats when he is hungry -  that was 
very disturbing because I like to get together for dinner, not just because I am hungry 
but for the culture of enjoying a meal together, but also to talk -  rather than just eating 
up your food. He is also used to eating his food with his hands. Now he knows how to 
eat with a knife and fork, and when we go to my parents, or our Dutch friends, he uses 
them. He also learned to eat pasta and vegetables. But there is something that really 
shocked me: here we have 3 meals a day but Gustu would start eating at 11 o’clock in the 
evening. He would say T want to eat something. I am getting out of bed’. And then he 
would not make a sandwich or put something in the microwave but he would start 
chopping vegetables and meat and making a real meal (April 2004).
It appears from these stories that Dutch women often long for intimacy through ‘having 
dinner together’, while when Balinese men talk about intimacy they mean sharing with 
their male friends. Here the point arises again which I made in Chapter Three of the 
cross-cultural understanding of intimate relationships and the state of marriage in 
which Balinese men commonly experience difficulties in ‘being a friend to your wife’, 
which is regarded in part as having long dinners with emotional conversations.
Balinese women are more prone to accept what is commonly called ‘the Dutch way of 
eating’ with three meals a day, but the food cooked is usually Balinese. However, 
most Balinese women have mastered the cooking of pasta and other Italian specialities 
and are very proud of it. Women usually eat ‘the Balinese way’ when they get together 
with their friends for a weekend. The cross-cultural differences regarding food arise not 
only when food is consumed within a single family but also with respect to how and to 
whom food is offered. Dutch men and women often complained that their partners 
wanted to invite everybody and offer them food, while the Dutch way of socialising is 
usually to invite one or two friends for coffee and on special occasions for a meal. 
Nontje explains this:
For me, if we have someone coming over for coffee in the morning I just offer a coffee 
and a biscuit and that is enough -  but for the Balinese that is not enough; they have to
155 In the Balinese model, the notion o f ‘togetherness’ is not expressed in daily sociality around food but is 
emphasised in sharing food with others.
156 In relationships between Balinese women and Dutch men daily cooking is almost always done by the 
Balinese women, not the men.
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offer food. Most of the problems arise when the Balinese invite guests unexpectedly. I 
know in Bali that is normal but certainly not here!
Similarly, Wilma and Ketut, who always say that because of similar interests their 
relationship is not very different from any other couple in the Netherlands and is not 
really ‘cross-cultural’, still observed the differences in how they eat and socialise 
through eating. Here is a dialogue between the two of them:
Wilma: And at the beginning of our life together here, Ketut did not understand why we 
have to call friends to ask them  if it is all right if we come round tonight.
Ketut: I did not understand why we had to call, why we didn’t just go there.
Wilma: I would say: maybe they are not at home or maybe they want to do something 
else.
Ketut: But then I thought, if they are our friends and if they are doing something else we 
can do it with them; if they are eating when we get there we eat with them; what is the 
problem?
Wilma: Yes, I understand it is like that in Bali because we lived there together but that is 
not normal here. It is not normal to eat with people if you just come from nowhere.
Ketut: But if some of our friends tu rn  up at our house at dinner time I would take 
something from the fridge and offer them  food. I always do that, but Wilma doesn’t. 
Wilma: I don’t even think of offering food to people I did not specifically ask to come 
over for dinner.
Ketut: For me it is still difficult that we always have to plan when we go and visit friends. 
But I do understand that the lifestyle is different here, and many of my friends live in 
another city as well.
In the Netherlands people are more concerned with themselves than with being 
generous towards kin or others, and so one cannot expect to be offered food while 
visiting -  or to ask for food -  since the way of socialising does not necessarily revolve 
around the sharing of food. In contrast, sharing food with a visitor is a basic sign of 
respectful behaviour for a Balinese person.
Ayu: I have to offer food to anybody coming to my house, otherwise I feel very rude and 
disrespectful.
However, in many families Balinese food is always served for larger celebrations that 
involve guests from different ethnic backgrounds. For many people, offering Balinese 
food on these occasions means sharing that part of themselves that is related to another 
place and combining it into new ways of socialising and into new forms of relationality.
Home grown food, body and sexuality: Hot Balinese and Cold 
Dutch
As mentioned in Chapter Four, many people bring special ingredients from their 
parents’ or relatives’ gardens in Bali to use for special occasions. It is widely believed
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that food tastes better when cooked this way. Those who have children think it 
particularly important to use ingredients brought from Bali, especially when cooking 
for a child’s birthday. Many of my friends claimed that the use of food that is not spicy 
causes a lack of sexual interest and many call Dutch food ‘salt and pepper’ food.157 Food 
without spices is considered tasteless, and similarly people who do not eat spicy food 
are regarded as ‘plain’. Spices such as chilli, peppers, black pepper, garlic, shrimp paste, 
and various root spices such as galangal, lemon grass, ginger and turmeric are believed 
to be essential for the body to experience erotic desire. The principle adopted is that the 
presence of spices in cooking contributes to sexual arousal and the creation of 
procreative fluid while the absence of spices in cooking will render a person 
uninterested in sex.
We eat a lot of chillies and that is what makes our blood very hot. The best is rujak
mango mixed with shrimp paste, salt and chillies which makes your blood hot.
Several of my male friends said that women who do not eat spicy food, and so are 
regarded as having ‘plain’ bodies and souls, are more prone to sexual promiscuity 
because they are unable to feel genuine sexual arousal with one man and therefore tend 
to have numerous partners. Thus, just as their food is ‘plain’, so are their bodies and 
souls. According to this view consuming ‘hot’ foods excites sexual desire; eating ‘cold’ 
foods suppresses it. Both male and female Balinese interlocutors referred to certain 
kinds of food as making one’s body sexually ‘hot’. In this context, Balinese ask each 
other about their Dutch partners’ eating habits. Many of my Balinese interlocutors 
noted the different expectations in food consumption of men and women in Bali. For 
men it is appropriate to consume alcoholic beverages and coffee, or to smoke cigarettes, 
while for women openly to consume such foods would be to sexualise themselves and 
risk compromising their reputation as ‘good’ wom ens8 Balinese men talk about 
Balinese women who drink alcohol and smoke as loose women; so when Dutch women 
hear that and they themselves drink alcohol and smoke, they ask their husbands 
whether they think they too are loose women. Indeed Dutch women generally wonder if 
the rules Balinese men apply to Balinese women also apply to them. This often causes 
conflict and misunderstandings because Dutch women disagree with the double 
standards applied to men and women in Bali, but the problem is often expressed in 
terms such as: ‘Do you think that if I drink alcohol and smoke I am a loose woman’? 
And he would reply: ‘No I would not. That is different, you are a Western woman’.
157 However it is important to note that during 300 years of colonial history Indonesian food entered the 
Dutch cuisine and it is far from unusual to be offered it at the tables of Dutch families. Salt and pepper are 
also spices used in Balinese food, but they are considered very basic.
‘58 Bellows (2003: 234) pointed out that western women’s consumption of food regarded as aphrodisiacs in 
the presence of their male friends was usually misrepresented as western women’s sexual availability.
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Some of my interlocutors mentioned relationships with people of mixed parentage, 
claiming that their bodies are not as ‘hot’ as the Balinese, since they grew up in a 
different environment in Holland; and even if they ate spicy food as children, the spices 
grown in Holland are considered to be less tasty. I interpret this ‘tastiness’ not only in 
relation to the exact taste of the food but as a way for people to connect with their land 
of origin and with their kin who grow the particular ingredients on ancestral land. In 
this regard it is important to keep in mind the belief that ancestors are expected to be 
reincarnated within one’s family line, and maintaining one’s body and taking care of 
reproduction is one way of respecting ancestors and so ensuring one’s own 
reincarnation. As many of my interlocutors expressed the belief that children born to 
mixed marriages are reincarnations of Balinese ancestors, so also many believe it to be 
crucially important to embrace children to be able to ‘feel’ and ‘taste’ what it means to 
be Balinese. Being Balinese means knowing the feeling of togetherness -  belonging to a 
large family and having close relations with them, and knowing how to share with 
others. That is regarded by many as one of the crucial points of being Balinese.
Many would like to achieve this not only with the Balinese part of the family but also 
with the Dutch one.
Ayu: I would like my children to be equally close to their cousins here and in the 
Netherlands. That is very important. People here say that they are not always close to 
their broader family members because they have different interests in life or different 
personalities but it is not like that in Bali. Your kin relations come ahead of differences. 
Several people, both men and women point out how their small children, whom they 
claim they have never taught how to eat, do in fact eat like Balinese. Unlike young 
Dutch children they naturally eat spicy food. Moreover, some people mentioned that 
their children also consume food in the way that is commonly regarded as Balinese:
Ketut: Timmy eats with his hands. It is natural to him. He only makes a mess when he 
uses cutlery. It is natural for him to eat with his hands. And he does not like to eat like 
Dutch people, three times a day. He eats when he is hungry. He is a real Balinese boy. 
Here, the way one eats defines the nature of one’s ethnicity, even in a three-year old 
child. However, it is worth noting in this context that recognising the ‘Balinese way of 
eating’ among little children is in a way a confirmation of the reincarnation of 
ancestors, even if the child has been born to a cross-cultural marriage, and this is 
crucially important to Balinese men, since ancestors will be reborn through the male 
line.
The next section presents three examples of eating and socialising. One concerns a
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birthday party, one a gathering in the music studio, and the third shows how one small 
network split up because of the belief that two members had applied magic to the 
others by putting suspicious ingredients brought from Bali into the food, and how 
consequently one person because of that was banned from the preparation of food for 
Galunga ceremonies.
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Ways of eating, ways of socialising Ketut Yani's birthday party:
In early May 2004 Ketut Yani invited me to her birthday party. She explained that she 
was not sure when exactly she was born, like most people in her village, but she liked 
birthday parties in Holland and she wanted to follow the practice herself. But, not 
knowing her date of birth, she told me she chose May fourth for her birthday because at 
that time of the year the weather is usually nice and suitable for celebrations.1^  She 
said that for this occasion she had invited her two Balinese girlfriends, her parents and 
brother-in-law, and, as she said, ‘Dutch family’ -  her neighbours. The two girlfriends 
and I arrived in the afternoon to help with the cooking, and they were making a lot of 
jokes about proper behaviour during the meal. They teased each other about not 
making a noise while eating, and not to start eating with their hands by mistake. Their 
target was especially Komang who at that time had been living in the Netherlands for 
only 16 months. As they were all part of a loosely organised dance group they wanted to 
show the others photos from a recent dance festival in which they had performed, and 
Ketut Yani joked:
Suppose we show them these photos where Komang looks like a dancing star from Bali 
and then she starts making a noise while eating and uses her hands! Everybody would 
ask where I found this uncivilised person, because my parents-in-law think that 
Balinese people are very well behaved.
This idea of ‘not being civilised’ if one does not eat with proper cutlery was often 
mentioned by Dutch people. For the dinner, Ketut was preparing several elaborate 
dishes and cakes. She made: lumpia (spring rolls), ayam goreng (fried chicken), satay 
manis (beef satay), nasi kuning (yellow rice), gado-gado (vegetables with peanut 
sauce) and a special delicacy -  pepesan ikan (fish in banana leaves). She used spices 
brought from Bali, from her mother’s garden. She visits Bali usually once a year and she 
told me that she even tried to bring seeds and grow some of the spices in her own 
garden, but she concluded that it is not the same: ‘there is something in the soil here 
and even with seeds from Bali it is tasteless like the spices you can buy here’. So she 
usually brings an annual supply to sustain her through the year for special occasions, or 
when friends go to Bali they bring the supply that her mother sends her. When the 
guests started to arrive we were served cold rose wine, and Ketut explained to me that 
this was the common practice for high status people in the Netherlands, wanting to 
show me and others that as well as knowing how to cook Balinese food she also knew 
what was regarded as the lifestyle of high-status people in the Netherlands. Such 
references to the consumption of specific drinks and food is used as a marker of one’s
159 In her passport the date of birth is eleventh October, but since that was not the correct day, and that was 
not a good time of the year for parties due to unusually rainy and cold weather she chose May fourth 
instead.
206
CHAPTER FIVE: ‘Balinese time’ -Food, Place, Togetherness and Intimacy
social position (Bourdieu 1984). During the dinner everybody praised Ketut for the 
delicious food, and she used the opportunity to emphasise that she used spices brought 
from Bali. However, nobody seemed to pay any attention to this fact, and later on she 
told me of her disappointment at that and how it confirmed her previous opinion that
Dutch people cannot taste the difference. They do not understand because they are used 
to tasteless ‘salt and pepper’ food.
For dessert, Ketut proudly announced that she had made a French cake and she served 
coffee with it. In serving ‘authentic’ Balinese food, wine considered to be a high-status 
Dutch beverage and cake supposed to be French, she wanted to demonstrate the 
importance of her roots but also to show her worldliness. The way that we had the meal 
was also part of it:
It took me years to be able to spend hours sitting around the table with Dutch people, 
talking and eating. At the beginning it was very funny. Now, as you have seen, I served 
the dinner, and cakes and coffee and we were sitting around the table and talking for 
hours.
The next day Ketut served warm bread rolls with several kinds of cheese, explaining 
that she had not eaten rice for breakfast for many years. After breakfast we went to a 
food market where, among other ingredients, she bought cheese and insisted on my 
taking photos of her, her friend and the cheese seller. She wanted me to show that 
photo in Australia at my university, together with her Balinese dancing photos, because 
she wanted to be presented as somebody who is, as she said, both ‘Balinese and Dutch’ 
(see Figure 22).
Many of my other interlocutors also took time to explain their eating habits: what they 
ate, what new cuisine they had adopted, what it was important to retain from Balinese 
cuisine, and what were the times and frequency of eating. They often filtered their 
histories through narratives about food and eating. As when we gathered in Ketut’s 
house for other occasions, we had many snacks that day, and as there were only my 
host and two other Balinese girls, we ate with our hands.
Aspects of sociality in Komang Suaka's studio
On a Friday afternoon I left Amsterdam to go to The Hague where several Balinese men 
were visiting Komang Suaka for the weekend, mainly to attend musical rehearsals but 
also to socialise. While this was usual for any weekend, on this particular occasion a 
large number of people came from different parts of the Netherlands. This was not a 
special occasion: it just happened that many people had a free weekend. The 
arrangement was that on Friday night we would all gather in the ‘studio’, where the 
rock group ‘Burning Seed’ led by Komang Suaka was rehearsing from the early evening.
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The group has four members: apart from Suaka, there are two brothers Rens and 
Farouck, born in the Netherlands to a Dutch mother and Indonesian father. While 
young they moved to Indonesia where the parents have run a business for many years. 
However, when the children reached teenage years they all decided, mainly for the sake 
of a better high school education in the Netherlands, to move back. The fourth group 
member is King who, as a fourteen-year old, came from the Philippines to the 
Netherlands when his mother, through email, met a Dutch man whom she married. 
Together with her two teenage sons she came to live in the Netherlands. I have 
mentioned the backgrounds of the group members to illustrate the diversity of the 
people who gather at these rehearsals, which are for many an important social event.
The group members arrived at the studio at around six, and by eight o’clock most of the 
people were there. Even though dinners at the studio are common events, the proper 
cutlery is never available and participants seem to be proud of their ‘spontaneous’ 
attitude. However, it is important to note here that behaving in this way is always 
regarded as being in contrast to what is generally thought of as ‘Dutch punctuality’ and 
precision. Food is commonly eaten from improvised plates and often taken directly 
from the serving container, usually by hand which is said to be the ‘Balinese’ or 
‘Indonesian’ way of eating.
On the first evening Rens, his girlfriend, Farouck, their younger sister and King were 
responsible for bringing the food. King informed us that his sword fish was very spicy 
and this statement evoked a lot of loud laughter from people of Indonesian background 
who assured him that it was not spicy or hot at all compared with Indonesian food, thus 
insinuating parallels between spiciness and sexuality. But this was not the end of the 
arguments about the differences between Balinese food and food prepared in Makassar, 
where Rens and Farouck used to live. However, all of them explained to me that it was 
very important to them to be able to eat with their hands and not to have to finish 
dinner but rather to continue eating small snacks throughout the night. Later on, two 
other Balinese men and their Dutch wives joined us and they were invited to have 
something to eat. Gisela tried one lumpia out of politeness but explained that she was 
not hungry while Brendie openly asked how they could eat in such non-hygienic 
conditions. That moved Brendie to explain to me her bad experiences in Ketut’s 
parents’ house in Bali and how she could not eat food that was prepared in such a dirty 
kitchen. Others who overheard her said that in Bali the best food is to be consumed 
either in somebody’s house or in local waning160 because that way one eats the best 
and cleanest food. Because food in restaurants is prepared for foreigners, it never tastes
160 Street food stalls.
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as good as that prepared at home, and sometimes this food can also contain bacteria 
which cause the famous ‘Bali belly’. Gisela and Brendie stayed for a while and then left 
while others remained in the studio till the early morning hours.
In the late morning the next day I went with Komang Suaka and Kadek to the local 
fresh food market. Komang pointed out that most of the people selling and buying at 
the market were ‘ethnic’, such as Turkish, Moroccans and others of non-Dutch origin, 
and that the best vegetables and meats can be bought there in comparison to the one 
other fresh food market in The Hague which is situated in an area of more up-market 
houses and apartments. My friends pointed out that we were going to the zwarte markt 
‘black market’, since the people selling and buying are mostly ‘coloured’.
Officially the zwarte markt (black market) does not designate the place of the ‘grey’ 
economy but rather the fresh food and general purpose goods markets mostly run and 
visited by ‘ethnic people’. However, as foreigners are often associated with the 
‘problem-migrant’, there is an implication that the grey economy is almost natural in 
these places. Zwarte markten are always in so-called ethnic neighbourhoods which are 
marked by cheap public housing and generally lower economic status. In public 
discourses those neighbourhoods signify: cheap goods, ‘problem’ youth, and generally 
‘unsafe’ places to go to. Further, the usage of ‘black’ is taken for granted and is usually 
not seen as a problematic racial category but rather one that represents factual 
‘economic differences’. Yet, those ‘factual’ differences are directly associated with 
bodies that look different and this suggests naturally that skin colour indicates who is 
and who is not a ‘problem’ in the society. If the language of racial hierarchies were at 
the heart of colonial regimes (Stoler 1995) it is obvious in the present too that racial and 
economic inequalities merge in differentiating categories of people (see also Chapter 
Four).
At the market we bought snake beans, kangkung (watercress), chillies, salam leaves, 
lemongrass, terasi (shrimp paste), fresh coconut (which never tastes as good as when 
picked straight from the tree in Bali), kentjur, ketjap manis, laos, ginger, pork, lamb 
and tempe. We went to Komang’s studio where others were waking up having 
Indonesian coffee and soon everybody was busy chopping root spices, or meat or in 
other ways helping Komang with the cooking. At the end they made kangkung, snake 
beans with grated coconut, babi ketjap, biri-biri and fried tempe. We all sat on the floor 
in the studio and had a delicious dinner served with the sambal that Komang had 
prepared the day before, following his grandmother’s recipe. The leftovers were 
consumed later that night by the group or by those who only popped in for a while.
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Many of the people who regularly attend the gatherings in the studio on the weekends 
talk about it as a time of intense sociality which includes the sharing of food, drink, 
gossip and intimacy in the ‘Asian way’. In these situations what is seen as Asian 
includes Filipinos, Balinese, and other Indonesians. Here, I asked again about this 
intimacy established outside the intimate sphere of private homes. In endless talks with 
the people who attend regularly I have tried to define this idea of ‘intimacy’ and ‘living 
the Asian way’. We have talked about similar studios where people equally develop a 
sense of belonging on the basis of similarities in popular culture or in the music they 
perform. However, what I concluded was that it is the idea of sharing and the 
importance of reciprocity that plays the crucial role in this feeling of intimacy and 
togetherness. This idea is often described as having a ‘family’, a broad family that 
assumes an important place in the ‘Asian way of living’ versus the nuclear family 
pattern that is more common in the Netherlands. Like Suka Duka members who talk 
about a banjar in the Netherlands as a ‘big family’ of Balinese people, the people who 
gather in the studio talk of belonging to their ‘Asian family’. In this way relationality 
between people is projected as fictional kin relations. This is always explained as being 
part of a big family. The feeling of togetherness during those weekends is celebrated by 
staying overnight in Komang’s painting studio and sleeping on the mattresses spread 
around on the floor. Many say that for them it is like ‘having a real Balinese time’, with 
your male friends.
Magic: body- relations between peoples and places
I met Made Murni at a Galungan ceremony and she was very interested to learn about 
my research. On that occasion she told me about her work on magic with an Australian 
anthropologist and how much she enjoyed it. However, she felt reluctant to mention 
her name. As our talk progressed I asked about her life in the Netherlands and when I 
attempted to organise a meeting with her outside the Galungan celebration, she said 
that she had told me everything; nothing was left for her to tell. She followed by 
explaining that she has a happy life in the Netherlands with her husband and sons but 
not with her Balinese friends, and as she mentioned this tears started to roll down her 
face and, hiding them from others, she quickly left the room. I met her several more 
times, and while we chatted on different subjects she never talked with me about the 
specificity of her problems. However, that very day Ketut Yani warned me that I should 
avoid meeting Made Murni and was delighted to hear that we would not be meeting. 
She explained to me that that was for my own good because Made
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has a very bad sakti, she cannot control it and if you are with her you’ll have bad luck. 
She used to have many friends but they accused her of casting spells on them and she is 
not welcome to meet with them any longer.
I was hoping that this would introduce talk about magic and its place in people’s lives in 
migration, but Ketut Yani, not being part of this group of people, told me that all that is 
nonsense and that magic cannot be performed outside Bali. At the same time, wanting 
to present herself as a worldly person, she said that she stopped believing in all that 
after she moved to the Netherlands. But this statement did not explain how and why 
she still believed that somebody had a dangerous sakti and would not be a good person 
for me to meet with.
There is a large body of scholarship on sakti and its place in Balinese society. Hildred 
Geertz convincingly argues for a philosophical framework based on the assumption that 
the universe is made of a single force called sakti. At the same time sakti also serves 
‘bad’ and ‘evil’ forces; it can take numerous forms, from human beings to any other 
form found in nature. Thus ‘demons’ are not necessarily demons and entirely 
malevolent while ‘gods’ are not wholly benevolent. Rituals are undertaken with the aim 
of persuading these volatile beings to look kindly on the supplicators (Gertz 1994: 81). 
Sakti is described as a mythical power possessed by kings and gods. However, there are 
many ways that it can be achieved even by commoners.161 Some of my interlocutors 
explained to me there are three main ways in which one can gain those powers. The 
first is that some people are born with it, and usually have a capacity to see what will 
happen in the future. The second, most common way is to suddenly achieve it, usually 
after a dream. After that a person will be able to see everything that is going to happen, 
and some people can even see what is happening in the house of somebody living far 
away.162 The third way of developing one’s powers is by learning from lontar 
manuscripts. People possessing sakti can use it in both positive and negative ways.
Intrigued by Ketut’s Yani explanation of somebody not being aware of possessing this 
power, I decided to pursue the matter and learn more about it. In this attempt I asked 
my friend Komang about Made Murni and if he had known her before. Studying 
anthropology himself, Komang understood my interest in the ways in which people 
connect to two places and how in these connections magical beliefs play an important 
role. Komang explained to me that in his opinion the whole split within this group and
161 See for example Geertz (1994).
162 As I mentioned in Chapter two this happened to one of my interlocutors who saw an image of a specific 
temple from Bali. After gaining sakti in that way, he took a major role in leading the Galungan celebration 
prayers.
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the accusation against Made Murni of laying bad magic on others were caused by 
others’ jealousy over Made’s family’s wealth. However, Komang also explained to me 
how this might have happened. Many other members of this group started experiencing 
various misfortunes -  everybody except Made Murni. The others became suspicions 
about this, but while one part of the group believed that she had not done anything bad 
intentionally, that she was not aware that she had bad sakti and was unintentionally 
harming other people, others believed that she did it on purpose, adding special potions 
from Bali to the food she brought to their gatherings. Later the argument was used that 
Made Murni had suddenly started spreading bad influences and this could only be 
explained by her involvement with black magic. Later this rumour spread among the 
other members of the Banjar Suka Duka, and everybody started ignoring Made Murni 
even when she was actively participating in ceremonies. Although she has been 
responsible for preparing the food for Galungan ceremonies, once this rumour got 
around she was relieved of this responsibility and given the task of general 
maintenance of the room that was to be decorated for the celebration.
What specifically interested me here was that her responsibility for preparing food for 
the ceremony was taken from her, because she might cause harm not only through her 
presence but more especially by preparing food that would be served for the ceremony 
and consumed by other people. It is believed by many that special mixtures, such as 
snake poison or finely ground metal mixed with specific herbs, can be brought from 
Bali and put into somebody’s food to bring about a slow death. Similarly a specific 
mixture of oil to be used as a ‘love potion’ can be brought from Bali and either put in a 
person’s food or applied to the desired person’s neck. As a result many people are very 
wary of consuming food in other people’s homes. In the same way, many are interested 
in who brings what kind of food for Galungan and who consumes it. The organisers 
take great care that anyone who might be suspected of possessing evil powers should be 
excluded from preparing food. Before learning about Made Murni and the conflict that 
started over her ‘negative powers’ I had heard people mention that they did not want to 
have a particular person for a friend but it was never explained why, I was just told 
abruptly: ‘he/she is not a good person’.
On one occasion when I was about to conduct a first interview with a middle-aged 
Balinese man, one of my girlfriends warned me that he knew how to read mantras and 
could use this power in a bad way. However, she was also concerned that I might be 
offered food in his house, and that could be particularly dangerous. She was concerned 
enough to urge me not to talk to that man at all because it was too dangerous and he 
could make me do things I otherwise would not do. However, when she realised that I
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was determined to go she told me not to eat any food and if I wanted a drink to take it 
only from the bottle he opened in front of my eyes, though it would be better not to 
consume anything at all. I conducted an interview with Kadek, and was not offered 
food, unlike almost all other occasions even when I was formally visiting people for the 
first time; but at some point Kadek told me that after 25 years of living in the 
Netherlands he could not stand it any longer. His nostalgia for Bali was so strong that 
he could not bear seeing his wife or his daughters every day and he only wanted to go 
back to Bali and live alone. He also said that when he feels very sad and depressed he 
reads a mantra wishing bad luck to other people and he could not resist doing that 
because the urge to do it was too strong for his willpower. However it is also important 
to mention that Kadek has a circle of Balinese friends and when I attended some of 
their gatherings he was the one who was more joyful than others and was always 
praised for his good humour, all of which made him welcome at various parties. 
Similarly, Made Murni has a circle of loyal friends who do not believe that she has 
anything to do with the black magic. As Howe (2000) pointed out, it is important to 
acknowledge that a single person is rarely stigmatised by everybody for her/his power 
to turn evil onto others, and that even when people acknowledge somebody as being 
‘dangerous’ they do not avoid him/her completely but rather use amulets to be 
protected at all times so that they are not constantly concerned or fearful for their well­
being.
A 'consuming geography'
I conclude that Balinese food is part of a ‘consuming geography’ (Bell and Valentine 
1997). It represents the homeland not only as a physical place, but as possessed of a 
social, spiritual and sacred nature. The ingredients grown in gardens in Bali and 
consumed in the Netherlands maintain the connection between people and places, and 
between offspring and ancestors. In this way food generates deep attachments to kin 
and homeland. At the same time, different cultural logics about food preparation, 
consumption or socialisation around food can be a source of misunderstandings 
between partners in cross-cultural marriages. However, as I have shown, those 
differences are negotiated in the practices of daily life. Often a Dutch person would 
proudly present to her/his friends and relatives home-made Balinese food, while in 
another situation a Balinese person would consume what is considered as ‘salt and 
pepper’ Dutch food or employ a non-Balinese way of eating. The food that one eats and 
the way one does it is often embedded in stories which reflect how cross-cultural 
relationships are spaces of entangled exchanges.
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At the same time, food consumption produces new ways of socialising in the 
Netherlands. New ways of eating and socialising around food are dynamic processes of 
interactions and ‘exchange’ in which new forms of eating and socialising are created. 
They sometimes incorporate both Balinese and Dutch people, sometimes only Balinese, 
and on other occasions Balinese and other non-Dutch people or people who are just 
interested in alternative ways of eating and socialising.
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Figure 23. Food at the B anjar Suka D uka G alungan  cerem ony
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CHAPTER SIX
Performing selves (performing Balinese-ness): visual and performing 
arts
Caged blood
At the very beginning of my fieldwork in the Netherlands in late 2003 , 1 met I Komang 
Suaka. He had been living in the Netherlands since 1990 and was introduced to me as 
an artist. While we were arranging our first meeting, Komang laughingly warned me: ‘I 
am not a classical Balinese artist’. With this information in mind I was ready to see 
something other than Balinese landscapes, either geographical or mythological; scenes 
from Balinese dancing, such as the ‘dancing girl’ or any other themes associated with 
‘classical’ Balinese paintings. l 63 Several days later I visited Komang in his studio in The 
Hague in which he was also living. The canvas that he was currently working on was an 
example of abstract painting and the studio itself was decorated with numerous three- 
dimensional objects. Among them I noticed a small altar, unusually framed in a glass 
box containing a small bottle with red liquid in it, and I asked Komang what it was.
That is a long story. My maternal grandmother was a dancer as well as my mom. I 
believe I have inherited my painting and dancing talents from them. I think it is in my 
blood. So this small altar symbolises the blood connection but it is ‘caged’ in a glass, 
meaning that I can share it with others but I cannot escape it -  I have to keep painting 
and performing. But unlike my grandmother and my mother I live here and that has 
changed me in various ways so that is a reason that my artistic expressions are different 
from theirs, but still it is coming from the same source -  it has been inherited though 
the blood.
As I was to learn later, Komang is also a leader of the Burning Seed rock band and he 
was also performing in a world festivals exhibition. As a part of this exhibition, he 
participated in his colleague’s performance inspired by Japanese classical theatre (see
163 Hildred Geertz (1994) gives a detailed discussion of Balinese styles of painting and specifically points to 
the fusion of indigenous models and imported ones in the 1920s and 1930s and the role of Walter Spies 
and other western artists, painters and anthropologists (such as Margaret Mead and Gregor}- Bateson) and 
their place in both encouraging Balinese people to paint and in the promotion of Balinese arts. See also 
Adrian Vickers (2002).
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Figure 24). This three-dimensional object, which represents a plangkiran, designed in 
a new way to represent Komang’s ties with his relatives and at the same time the 
change that he had undergone by reason of his life and schooling in the art academy in 
the Netherlands. He also has a typical plangkiran which he brought from Bali. A 
plangkiran is a miniature shrine, used to hold offerings, pottery jugs and incense 
sticks, and it is commonly present in every building in Bali, whether houses or shops. 
As in Bali, the plangkiran in Komang’s studio was hung high on the wall. It was nicely 
decorated in yellow, red and white and in addition decorated with carvings. In Bali 
offerings would be made in it daily but Komang said that he used it to burn incense, 
especially before dance performances. There is also a pottery water vessel (carat- 
coblong), kept on it and while the water in it would be changed in Bali every time there 
was a large ceremony, Komang changes it only occasionally. He uses the water to 
sprinkle his canvases before commencing a new piece of work. He told me that he is not 
a religious person but that having holy water (tirta) in his house is very important. 
When visiting Bali, Komang would bring holy water to the Netherlands, but he said that 
he can also make it by saying mantras and burning incense. While performing this, he 
also wears two rings, normally stored on the main altar of the house. The plangkiran is 
also a place where Komang stores two rings he inherited from his paternal grandfather, 
which are believed to have protective powers for their owner, and he usually wears 
them while dancing with the Bali Ayu group. Komang’s practices raise the question of 
how far embodied practices from Bali have been incorporated in his notion of artistic 
gifts being inherited though his maternal kin but personalised in his practices and 
experiences in his life outside Bali.
In this chapter I analyse various forms of Balinese dancing, juxtaposing these with an 
analysis of other forms of production of ‘Balinese arts’ or forms of art produced by 
people of Balinese origin. I would argue that being Balinese in the Netherlands is about 
performing different forms of ‘invented’ and contested ‘traditions’, and that the 
production of both ‘traditional and ‘modern’ art forms are sites in which the sense of 
self is mediated between what it means to be Balinese, ‘modern’ and ‘traditional’.
I attended many kinds of social event in which dancing was an important activity. 
These ranged from events such as civil wedding ceremonies in city halls, activities in 
kindergartens and schools during ‘Indonesian weeks’, Pasar Malaml6"> in The Hague, 
Indonesian evenings, birthday parties and ‘cultural festivals. I will concentrate my 
analysis on the work of the Bali Ayu dance group and their casual members, and 
Komang Suaka’s paintings, dance performance and music; and will also reflect on a
16,4 See below under Bali Ayu: dance group.
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Pasar Malarn festival that I attended. Before that I will consider the performing and 
visual arts in Bali so as to facilitate a better comprehension of the contemporary issues 
surrounding the production of art and artistic expressions in the Netherlands. In part, 
I aim to understand how performers order their experience of art in a world system and 
how they perceive themselves in it. Rather than examining the impact of ‘Western’ 
influences on Balinese art forms, I will focus on interactions and mutual borrowing. I 
seek to understand the complexities of the creation of what are believed to be 
‘traditional’ Balinese art forms and their relation to the production of images of 
‘paradise’. A dancing girl is a key iconic representation of the island, signifying the 
gracefulness and exoticism of Balinese women and of the feminised idea of the island 
that dates from colonial times.l6s I will attempt to shed light on the place of artistic 
expressions in the context of appropriation and the creation of meaningful selves in 
migration. I explore how Balinese people in the Netherlands deploy auto-exoticism, 
especially in regard to ‘exotic culture’ (exotische cultuur) in dance performances which 
sustain projections of Bali as an island paradise (see Chapter One).
Throughout history, performing and visual arts in Bali have played a significant role, 
not only in religious ceremonies but also in defining and creating relationships with 
outsiders -  other islands, the nation state and tourists from various parts of the world. 
Those displays of various forms of art, which are not necessarily ‘traditional’, are 
performed and exhibited both in the contemporary Netherlands and at different 
cultural festivals and exhibitions around Europe. They are spaces in which the relations 
between selves and others are played out, but also occasions on which Balinese are 
asserting and negotiating what it means to be Balinese outside Bali.
In the first section I examine displays of visual and performing arts for non-Balinese in 
a broader social and historical context, and in the two subsequent sections I analyse the 
dynamics between different dancing groups and visual artists in the Netherlands. I aim 
to demonstrate that the ways in which Balinese performing and visual arts are 
presented in the contemporary Netherlands and the ways that people think and present 
them have been shaped by complex historical entanglements.
l6s In a similar way ‘A Hula Dancing Girl’ became the iconic representation of Hawai (see Desmond 1999).
21 9
CHAPTER SIX: Performing Selves
Historical positioning: a historical space for Balinese arts
In 1937 Miguel Covarrubias wrote:
Everybody in Bali seems to be an artist. Coolies and princes, priest and peasants, men 
and women alike, can dance, play musical instruments, paint, or carve in wood and 
stone...No feast is complete in Bali without music and elaborate dramatic and dance 
performance; no one would dream of getting married, or holding a cremation, or even of 
celebrating a child’s birthday, without engaging troupes of dancers and actors to 
entertain the guests and their neighbours... Next to having a good orchestra, a fine 
group of dancers is an almost organic need for the spirit and physical life of the 
community (Covarrubias 1937: 160-216).
My central concern here is to examine and analyse the roles which the historical forces 
of Dutch colonialism and the subsequent promotion of Bali by the independent 
Indonesian state have played in shaping what has been seen as ‘Balinese culture’ and 
how this notion of culture, articulated in various forms of expressive culture in Bali for 
non-Balinese tourists, is re-enacted and lived in ‘cultural’ performances in the 
Netherlands.
This chapter as a whole feeds into a broader theme of the thesis, namely how the 
identities seen to inhabit an ‘island paradise’ in the imaginations of the Dutch, and in 
their ideas of self, have been negotiated and contested. In what follows I emphasise the 
creative and productive nature of historical interchanges between Occidental and 
Oriental places but also stress the power relations exercised initially by the colonial 
state and later by ‘first world’ countries in the geopolitics of arts.
Gregory Bateson and Margaret Mead (1942), as well as Jane Belo (1970), contributed 
significantly to the introduction of Bali and Balinese art to the Western world. They 
were probably the most influential scholars to work on this topic during the 1930s, and 
they established the basis for more recent research work. It was during this time that 
the image of Bali as the island paradise was created. The early Dutch conceptualisations 
of what was authentically Balinese culture (see Chapter One) versus foreign imports, 
were later employed and manipulated by foreign scholars, the Indonesian state, and the 
Balinese urban intelligentsia. In these efforts President Sukarno ‘made Bali the mother 
culture of Indonesia’ (Vickers 1986: 5).166 In the 1970s the government proposed a 
policy on ‘cultural tourism’. However, Picard suggests that ‘cultural tourism’ has been
166 The Hollywood film industry of the 1950s produced a famous film South Pacific, reimagining the island 
of Ambae in Vanuatu as a beautiful ‘Bali-Hai’ combining imaginations of the South Seas and Asia, and a 
‘native’ woman is transformed into a Vietnamese (see Jolly 1997).
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promoted mainly by the Balinese intelligentsia who saw Westerners’ interest in 
Balinese tourism as an opportunity for acquiring economic resources that could be used 
to conserve Balinese culture. Picard (1996) convincingly suggests that Balinese culture 
and tourism have been tightly interwoven for many decades, suggesting the blurring of 
boundaries between ‘tradition’ and ‘performance’ for tourists. Nevertheless it is equally 
important to acknowledge the role of the Indonesian state, and how the importance 
placed on the maintenance of cultural heritage has led to the institutionalisation of 
different dance practices within Indonesia as state-sponsored projects, and state-run 
academies of arts (Hough 1999, Noszlopy 2003).
In line with this, I analyse how Balinese people in migration negotiate meaningful 
selves in performing various arts. Furthermore, I examine how cultural performances 
are gendered and how, through the performativity of dancing and joking, people are 
transcending idealised gender relations in Bali. Judith Butler’s (1990, 1993) notion of 
gender as a performance in which our gender (masculinity and femininity) is an 
ongoing achievement rather than biologically determined is useful here as it 
acknowledges the importance of both structure and agency. I have shown in Chapters 
Three and Four how Balinese men self consciously perform as more feminine to court 
Western women. Here I show how gender is performed within dance and also how 
gender is performed between Balinese men and women in private gatherings in the 
Netherlands in relation to public and private norms of behaviour that are considered 
Balinese.
I focus the analysis on the practices of the Bali Ayu dance group and the pop group 
Burning Seed to scrutinise how dance and music practices play an important role not 
only in the realm of personal passions in performance and popular culture but also to 
distinguish Balinese from other foreigners in the present situation which stresses the 
integration of foreigners in the Netherlands.
Komang Suaka: life story -  'what is in and between the cultures'
I am an artist born in Bali, in the Buleleng regency some time between 1967 and 1971. 
The date in my passport says 1970 but some date has to be given. I grew up in a big 
family. My father had five wives and I grew up with my brothers and sisters and several 
mothers. When I was a teenager I left home to search for a job in the tourist industry in 
South Bali. I lived there for several years and then came back to Lovina. At that time I 
was already playing bass guitar in a band and working with tourists. I mastered English. 
I was always interested in paintings but coming from a very humble background I did 
not have an opportunity to go to proper schools either in Bali or anywhere else in
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Indonesia. I have inherited that in my blood167 -  my grandmother was a famous dancer 
and my mom also. From a very early age I was taught to master traditional Balinese 
dance. However, when I was a teenager I abandoned all that because I was more 
interested in modern music like rock’n roll and reggae. But coming here I started to 
practise traditional Balinese dancing once again, and that was very important during the 
years when I was not really certain if I wanted to live here or leave everything and go 
back to Bali.
Working with many tourists at Lovina beach I met my future wife and in 19911 came to 
the Netherlands. In 1993 I started my studies at the Royal Academy of Fine Arts in The 
Hague (Koninklijke Academie van Beeidende Künsten). I finished my studies in June 
1998 as the first Asian student to be granted the cum laude. That is a very good place to 
study art. They taught me the history of art, philosophy, drawing. My problem there was 
that I was somehow very Eastern in my style. I was very disappointed with that -  I did 
not want to be seen as ‘Eastern’. At that point I started to think that I was in a way 
imprisoned by my own background, and that I would always be labelled by this 
‘Eastern-ness’ in my style. Living and studying in the Netherlands I was not only 
confronted with a totally different culture but also with a part of Indonesian history. 
From the time that I finished at the academy I have been receiving a subsidy for artists, 
and normally have four to five exhibitions per year, in galleries but also at various 
cultural events. Besides painting I have a rock group called Burning Seed. There have 
been four of us for the last two years. Whenever I have time I go and dance traditional 
Balinese dances with girls.
Coming here from Bali was very exciting for me, giving me every opportunity for 
studying, but it was also challenging in many ways. I see myself as living between two 
cultures and always travelling between them. I go at least once a year to Bali but this 
travelling and living in two countries is not only a physical but also a mental and 
spiritual journey. Through this I am developing a distinctive sense of who I am, and 
most of my paintings and music are expressions of those journeys and spiritual growth. 
Getting to know, understand and respect other cultures in relation to what once was 
‘my’ culture is a key issue in my work. My life and my work coincide and they are both 
my explorations of what is in and between the cultures (see Figure 25 and Figure 26)
As I mentioned at the beginning of this chapter, Komang keeps a plangiran with holy 
water (tirta) in his studio apartment. However, he was very determined to explain to 
me that what he does occasionally does not mean that he is strictly Hindu.
There are good and positive aspects of Balinese Hinduism but it is basically very 
dogmatic and restrictive for an individual who wants to do things that are different. Like
167 In talking about his talents being part of his family inheritance Komang uses ‘blood’ and ‘genes’ 
interchangeably.
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my paintings -  people think I am not Balinese any longer because I do not paint rice 
fields and scenes from Balinese mythology. It is very difficult for them to understand 
difference.
While being critical, Komang also believes that he inherited all his talents from his 
mother’s side and he regularly uses holy water to clean his canvases.
I do it when I make a new canvas, or when my work is going outside my house, or for 
other important reasons. For me it is necessary to work on a clean canvas. I did it with 
my new base, with my clothing -  that’s not praying to god it is just making things clean!
I kept wondering how Komang distinguishes between his understanding of ‘being 
religious’ and a ‘purification’ ceremony which is clearly part of Hinduism. After getting 
to know Komang better I understood that ‘being religious’ was associated with 
compulsory participation in the ceremonies in Balinese temples. However, his criticism 
of this extends further than Bali and was meant to include any religious rituals that are 
seen as compulsory and a constraint on individuality. While Komang is very eager to 
distinguish himself from what he sees as the constraints of ‘tradition’, in his own 
practices what he perceives as ‘modern’ or traditional jostle together in numerous ways.
At this point it is useful to reflect briefly on the situation of the performing and visual 
arts under the New Order government. Suharto’s ‘New Order’ regime (1966-1998) 
developed a bureaucracy that had a responsibility to ‘preserve’ and ‘upgrade’ cultural 
traditions and heritage. That involved several government departments, the state-run 
arts academies and various associated councils, all of which had the purpose of 
producing a range of festivals and competitions to celebrate the diversity of cultural 
heritage, resulting in numerous transformations of ‘cultural’ performances (Vickers 
1989: Chapter Five). However, this ‘perseverance’ of ‘traditional’ cultural forms also 
resulted in new and innovative art forms (Picard 1996a: 134-63, 1996b; Noszlopy 
2003).168 Noszlopy (ibid. 3) points out that new cultural forms can be quickly 
transformed into ‘new traditions’ (tradisi baru), where what is seen as ‘tradition’ is 
frequently considered as ‘cultural capital’. Many of my interlocutors, however, regard 
the various forms in which the notion of Balinese-ness is performed in the Netherlands 
as new traditions (tradisi baru), from Galungan-Kuningan celebrations and food 
preparation to dance performances and visual arts. The contemporary style of painting 
of I Komang Suaka was sometimes seen as ‘non-Balinese paintings’ (see Figure 27, 
Figure 28 and Figure 29), and jokingly referred as ‘tradisi baru. However, his presence 
in public life and his frequent exhibitions in different art centres and galleries in the 
Netherlands are at the same time celebrated as achievements of ‘a Balinese person’. 
This exemplifies the contestations in the way people negotiate the sense of self in
168 Noszlopy 2003, Picard 1996, Vickers 1989.
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relation to being ‘traditional’ (tradisi), ‘authentic’ (asli) and ‘modern’ (moderen), but it 
is important to remember here the long history of ‘traditions’ and ‘modernities’ through 
the myth of the noble Majapatih from Java and the importance of the Indian origin of 
Balinese Hinduism which creates links with the previous ‘homeland’ (Howe 2000, 
Ramstedt 2004, Bellows 2003).
The contestations between ‘traditional’ and ‘modem’ are especially apparent in the 
musical practices of Burning Seed. The band was formed in 2001 by Komang Suaka 
and assembled with three other members, Rens and Faruk who grew up living in both 
Indonesia and the Netherlands and King, a Filipino man (see Chapter Five for details). 
All members of the group wish to make music that ‘can touch’ either people at ‘Indo’ 
parties or more general audiences in different clubs. On many occasions Komang was 
very eager to explain to me the importance of Western pop music in his life in Bali. But 
Komang is not the only one; many Balinese men living in the Netherlands have various 
levels of proficiency in playing and singing popular (or well known) pop songs. As I 
have mentioned before, this was often an integral part of private romantic evening 
performances for the seduction of Western girls in Bali. Fewer were involved in public 
performances in bars and cafes that are mainly visited by foreign tourists in Bali. 
Reggae music was particularly popular. The studio in which Burning Seed rehearses is 
decorated with large posters of Bob Marley.
I was often told (always in celebrations of Bob Marley) that black musicians have soul 
and they perform as they do because it is in their blood and they have an urge to do it 
rather than playing and making music for commercial purposes. However, besides this 
they all often deployed the rhetoric of ‘selling songs’, ‘becoming known’ or ‘becoming 
rich’. The style of music that Burning Seed performs is a fusion of what is considered to 
be pop music, creating new forms partly inspired by the ‘traditional’ rhythms of kecak, 
but at the same time appealing to broader audiences.
Many Balinese men gathered in the studio during group rehearsals, and while not 
actively playing music in the Netherlands, regularly played guitar and sang at men’s 
gatherings as this is seen as an almost unavoidable part of guaranteeing good 
entertainment. Just as playing guitar and singing in Bali was an integral part of a 
successful romantic performance, in the Netherlands this is the way to have fun and 
express one’s emotions through music. In those informal gatherings new songs are 
rarely incorporated but what is played and sung is part of the repertoire performed in 
Bali. And those performances are frequently imbued with nostalgia and emotional 
longing for Bali. On these occasions reflections on life in Bali describe it as an ‘easy life
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on the beach’. On other occasions the same period is reflected upon as a time of 
anxieties caused by a lack of employment, or by doubts about the emotional attachment 
of their Western girlfriends. However, men who actively play music in Bali either start 
up new bands or become part of existing ones which form part of the burgeoning field 
of performers and participants in what is referred to as ‘Indo-pop’. While deeper 
discussion of this popular genre is beyond the scope of this thesis, there is a need for 
some explanation. While many Indo-pop groups that I came across in the Netherlands 
through knowing Burning Seed members do perform at parties organised by various 
pasar malam organisations, they tend to perform in festivals and clubs for wider 
audiences, without being labelled as ‘ethnic’ as is the case with so-called ‘Indo parties’. 
This is not to say that Burning Seed does not perform there as well, since it tends to 
present in various repertoires. Burning Seed are however more interested in their own 
repertoires which are neither seen as ‘ethnic’, nor mainstream (see Figure 30, Figure 31 
and Figure 32).
As illustrated in the previous chapter, Komang’s studio is a place of intense sociality 
and many prefer to come to the studio and socialise rather than to go to pubs or night 
bars. The studio was intimate. Everyone knew each other and most of the people have 
‘Asian roots’. For many, this meant easier communication and mutual understanding. 
Going to the studio was about socialising with the familiar. Whenever Burning Seed 
was performing these people would go and support them. While the people gathering 
regularly were men, women who came would be either men’s girlfriends/wives or 
cousins or sisters. On a few occasions there were women visiting but they would always 
be invited either by a group member, or a close friend of a group member and they were 
always seen as potential flirtations or potential girlfriends.
While Burning Seed consists of the members I mentioned previously, Komang 
mentioned on several occasions that he was hoping that his brother from Bali would 
come and join them.
He is a very good bass player -  music is in his blood.
Again Komang was referring to musical talents being inherited from their maternal 
line. After a complicated bureaucratic procedure, his brother Ketut was granted a 
tourist visa to come and visit Komang in the Netherlands. During his stay he actively 
engaged in music rehearsals and from his early days I was told by people that
When Ketut plays he loses all sense of time and place. He is like in a trance.
I did not pay much attention to these kinds of comments until Ketut performed with 
Burning Seed publicly for the first time. While I did not attend this performance I was 
fully informed about the event by different people. Many commented that he was so 
immersed in his performance that when a song had finished he continued to play
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without noticing either the audience or the activities of his fellow musicians. Some 
suggested that he went on like that for as long as ten minutes and then fainted. People 
from the organisation of the event immediately called an ambulance, but soon 
afterwards Ketut was doing fine. Commenting on this event, Komang told me:
There was no need to call the ambulance -  that is in our blood. Both our grandmother 
and mother would have the same experiences when they were dancing. He was not ill, 
but people here cannot understand that kind of strong emotion. It is natural, it is not an 
illness.
Both Komang and other friends from the studio said that Ketut’s behaviour expressed 
the strong emotional impulses that are part of his inheritance. That was similar to 
Komang’s urge to perform and paint. The justification for claiming that Ketut was 
possessed and not ill lay in the fact that he claimed, as during rehearsals in the studio, 
to be in a total blackout and not aware either of what had happened to him or what his 
behaviour had been during that time.
Rituals in which individuals fell into a trance were privileged in the agenda of early 
ethnographic studies in Bali (Bateson and Mead 1942, Belo i960). Trance dance 
concludes parts of many ceremonies in Bali, and high caste individuals, like the 
ordinary people, are likely to be possessed by ancestors, deities or demons (Connor 
1979)- 1 note in Chapter Two the stress that my Balinese interlocutors lay on 
understanding the links between and the mutual coexistence of the visible (sekala) and 
invisible (niskala) worlds, in which humans exist. Supernatural forces are believed 
always to have an active place in a person’s life. Drawing on Connor (ibid.), I suggest 
that possession provides a conceptual framework for the understanding of personhood 
and the relationship between the self and the other. Furthermore, as I have shown in 
Chapters Two and Five, while there is a hierarchy of places in regard to divinity and the 
presence of supernatural beings, wherever Balinese people live they carry with them an 
embedded understanding of the world. And as I have mentioned previously, this is one 
of the crucial aspects that Balinese people try to transmit to their children born in the 
Netherlands. As previously noted, in Balinese conceptualisation a person is composed 
of four spiritual siblings (kanda empat) which are incarnated by birth in the placenta, 
the blood, the amniotic sac and the amniotic fluid (see also Chapters Three and Four). 
And the character of every person is explained by the strength or weaknesses of their 
spiritual siblings. Each sibling is associated with particular traits and physical 
dispositions. While the motivations for worldly desires are highly developed, they are in 
constant dialogue with supernatural forces (Connor ibid. 112). As the Balinese 
landscape is marked by references to cosmology, this understanding of physical
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landscape and cosmology is embedded in people (Hobart 1979, Lovric 1986).169 
Drawing on Strathern and her point that Melanesians ‘make places travel’ (through 
things) (Strathern 1991), I suggest that what is associated with place in Balinese 
cosmology travels as an integral part of persons’ bodies, and moves to wherever 
Balinese people are living. In this way wherever a Balinese person may live, he or she 
can be observed by ancestors and can be subjected to the anger of supernatural beings 
or experience possession in a trance under extreme emotion during musical 
performances.
Bali Ayu: a dance group
Bali Ayu was formed by three Balinese women in 2002. Before this all of them 
performed occasionally with other dance groups. The close friendship between the 
three women, their proximity of living and their similar attitudes towards how dance 
performance should be managed were the initial reasons for the formation of the group. 
While I have talked with them on various occasions and observed their performances, I 
will start here by analysing their official web presentation, as this is aimed at attracting 
those interested in hiring the group. The home page is straightforward and aims to 
answer two main questions: What is Bali Ayu and Who are we? The question what is 
answered with the following:
Bali Ayu is a dance group which provides dance performances. Think of pasar malams,
reunions, exhibitions, tokos; anything in fact that has even the slightest connection with
Indonesia is a suitable occasion.
There are several events mentioned here that point implicitly to colonial heritage. In 
the first place Pasar Malam (which translates as ‘night markets’) are an organisation 
celebrating Indonesian and Indo-Dutch past and present encounters.1?0 Their main 
aim, despite local variations, is to gather people who are interested in what is 
commonly known as Indonesian culture: performing arts, Indo-Pop, food and 
language. While there is one central Pasar Malam that has been organising festivities
169 The most important reference points are kaja (‘upstream’ or ‘towards the mountain’) and kelod 
(‘downstream’ or ‘seaward’), although kangin (east) and kauh (west) are of almost equal importance. An 
orientation towards the mountains (kaja) is considered pure or sacred while the seaward direction (kelod) 
is designated as impure or profane.
170 I see the term ‘Indo-Dutch’ as very problematic and in need of further interrogation as a site of complex 
historical and contemporary engagements. However, in both literature (Pattynama 2007) and public 
discourses Indo-Dutch are seen as mixed race from colonial times. During my research I came across 
various ways in which people of younger generations, whose parents might fall under the category of Indo- 
Dutch, find this term problematic and do not want to identify with it, explicitly saying that those categories 
apply only to those who were mixed in Indonesia and migrated after the Second World War.
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in the Hague since 1959,171 there are many dependent or independent regional pasar 
malam organisations around the country.
While reunions can be very diverse, my interlocutors in the Bali Ayu group often 
performed at reunions of families who have been mixed Dutch and Indonesian172 for 
generations,1^  or at the reunions of people who once lived in Indonesia and whose 
descendants now live mostly in the US, Canada or Australia and who sometimes gather 
in the house of that part of the family which lives in the Netherlands. Openings of 
various art exhibitions related to Indonesia are also important sites for Balinese dance 
performances. Sometimes these take place in art galleries, as is the case for openings of 
Komang Suaka’s exhibitions, or at smaller events in city or community halls or when 
there is a visiting exhibition from Indonesia. Toko, which in Indonesian translates as ‘a 
shop’, in the Netherlands encompasses far more complex meanings. It stands for an 
Asian grocery shop that mostly sells food products from Indonesia or fresh fruit and 
vegetables used in Indonesian cooking. Most toko also sell cooked food as well. 
Sometimes the shop owners promote their shop by organising short performances of 
Indonesian dancing. While Ketut Yani was running a cafe she would go to the city’s 
main areas with one of her friends dressed in Balinese clothes to give out pamphlets 
about the newly opened shop and, as part of the promotion, one weekend her friends 
would dress in Balinese clothes to serve food and hold three short dance performances 
during the day, which attracted many visitors (see Figure 33).
The second question on the Bali Ayu website presentation gives those interested in 
their dance performance information on who Bali Ayu is.
Bali Ayu  consists of male and female dancers who were originally born in Bali and have 
picked up their hobby again here. (Bali Ayu bestaat uit dansers en danseressen die 
oorspronkelijk in Bali zijn geboren en hier hun hobby weer hebben opgepakt).
Here we see an emphasis on dancers being originally from Bali and not professional 
dancers, as opposed to some other dancing groups whose members have mostly been 
born in the Netherlands and have learned dancing techniques either in short dance 
courses or at different levels in various arts academies that provide courses in 
Indonesian performing arts. The quality and the advantage of Bali Ayu lies in their
171 The Pasar Malam is represented by its organisers as the largest Eurasian festival in the world and as 
one of the oldest festivals in The Netherlands. It gathers more than 100,000 visitors each year. See: 
http://www.pasarmalambesar.nl/
172 When talking about their family roots, people rarely use the word ‘Indonesian’ but rather the names of 
the local ethnic groups their ancestors belonged to such as Batak, Minangkabau, or other ethnic groups.
173 One of my interlocutors married to a Balinese woman who is also an active dancer mentioned interracial 
mixing in his family that goes back six generations.
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being ‘originally’ from Bali and getting to know how to dance not as a part of an 
education in dance schools but as a part of temple ceremonies.17« The importance of 
this will become clear below as I present Ayu Sukerti’s story.
While Bali Ayu occasionally invites other dancers for various dance performances, one 
of the permanent members of the Bali Ayu group is Ayu Sukerti. I present parts of her 
life history regarding dance practices in Bali and the Netherlands as a basis for the 
analysis of several aspects of performing practices.
Ayu Sukerti’s story:
In 1993, two years after I came to the Netherlands, I met a Balinese woman Ni Putu 
Mariyani in I Ketut Wiadnya’s house where we were celebrating Galungan, just twelve 
of us. Putu Mariyani was already dancing and then she invited me and Ibu Yani and we 
started a new dancing group. That was back in 1994. In Bali I used to dance in the 
temple, not for show. The first time I danced publicly was here. I started dancing here 
because I am proud of my background. People here appreciate it when you keep your 
own culture.
Our initial group split up after several years and after that I started Bali Ayu with 
Wayan and Made. Occasionally Komang Suaka dances with us but he is also busy with 
his paintings and his rock band. Sometimes Ketut Yani also dances with us. Dancing is 
not our main occupation and it is not always easy for us to get together and perform, so 
it is good to have people who can come in when we need them.
Last year we had on average one performance per month. Now that we have other 
obligations at work and with our families, that is lost. Last month we danced at the 
opening of the elderly people’s home in Breda. Before that we danced for nuns who used 
to live in Indonesia. They sang old Indonesian songs that even I could not remember. 
And before that we danced in a nursing home during ‘Indonesian week’. We also danced 
in the nearby primary school during ‘Indonesian week’. On most of these occasions, 
after we danced the organiser would ask us to talk about Bali and we would walk around 
so that people could see us closer. And then they usually asked us about Bali, about the 
culture and people.
On these occasions, part of the performance is not just dancing but a dimension of 
Balinese culture that is presented to the audience. While listening to these ‘lessons in
174 Balinese dance-theatre is based on Indo-Javanese Theatre, consolidated in the 17th century. From the 
time of Dutch colonisation the new forms of dances were created in order to make ‘secular’ performances 
(Bandem and De Boer 1981: 97). Bandem and De Boer classified Balinese dances in accordance with a 
hierarchy of the place where they were performed. In this hierarchy the dances performed in the innermost 
courtyard of the temple are followed by those performed in the second courtyard and those performed 
outside of the temple (ibid.).
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culture’, I observed specific hierarchies in the way that embodied knowledge is 
represented.
In Bali we would not be good enough to perform publicly because there are many people 
who do it professionally, but we are very exotic here (Wij zijn hier zeer exotisch) and 
people are very curious to know how dancing was part of our everyday life when we 
were kids. People here are interested in our dancing because they like Bali, and they are 
interested in Balinese culture. Many people are interested more in our costumes and the 
way we look and move rather than in our dancing techniques, because we look very 
exotic to them. We always have people asking us how we move our eyes and fingers 
while dancing.
Specific bodily comportment during dancing is not the only aspect in which audiences 
are interested in these ‘lessons in culture’. Dancers would give ‘first hand information’ 
about Balinese values, especially family relationships, and they use this as an 
opportunity to emphasise the ‘closeness of extended families’ as a positive feature of 
intimate belonging. Many dancers had challenging discussions with either their Dutch- 
in-laws or friends about the extended families, and many complained that non-Balinese 
(often this is extended to non-Asians) would see extended familiar interdependency as 
backward, old-fashioned and related to times of a lack of individual economic 
independence. It is presented as a necessity rather than a privilege, and as arising from 
a lack of opportunities.1^  When performances take place in schools or kindergartens, 
dancers usually engage in elaborate talks with parents about the differences and 
commonalities in child-rearing in Bali and the Netherlands and how they personally 
negotiate what is seen as good and important in Bali but sometimes criticised in the 
Netherlands.
In this context dancing is not only about dance performances but also about 
representing specific values of a migrant’s culture and values. In positioning themselves 
in broader Dutch society, Balinese performers see this as an advantage in comparison 
to other people of foreign origin for whom it is more difficult or who never find 
themselves in a position to present their culture in expressive forms or have an 
opportunity to explain to their audiences the personal and embodied aspects of their 
culture.
Ayu: It is really good to be Balinese here, everybody respects and enjoys our dancing 
and culture. I feel sorry for Turkish people; they might have interesting dances and 
culture but we do not know, nor do Dutch people. Most of my Dutch friends do not like
os As I have noted previously, remittances are a cause of frequent conflict between couples, and while 
many Dutch people are happy to help the extended family in Bali, in the hierarchy of familiar relations the 
nuclear family should come first. While both spouses are usually concerned with a ‘better life’, the ways in 
which this is to be achieved are sometimes contradictory.
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Turkish or Moroccan people and believe they are backward, but most of them never get 
to know these people or to hear them talking about their culture. It is really different, 
and so much easier to be Balinese.
This reflects the current political and public discourse on ‘bad and good migrants’ 
articulated in a vocabulary of integration which I have noted in Chapter One. In public 
discourses, Balinese and people from Indonesia and their ancestors are perceived as 
‘good’ migrants. This is often justified in ‘commonalities’ between people from 
Indonesia and Dutch people in the following assumptions
we have the same religion (Christianity), they speak good Dutch, they understand Dutch 
values...
If the long colonial history is mentioned in response to this people will, almost without 
exception, say that this does not have anything to do with colonialism but comes about 
because ‘we are similar’. However, those ‘similarities’ and ‘differences’ are perceived 
variously in relation to context and time. 176
On several occasions when parents or other relatives from Bali were visiting during 
‘Indonesian week’, dancers would take them along as well to be part of their ‘lessons in 
culture’. On one such occasion when Ayu’s parents were visiting, she took them to a 
primary school where Bali Ayu was performing and her parents talked about ‘an 
ordinary day in our life’ which included a story about rice farming and the daily 
obligations in the banjar community and what are commonly assumed to be men’s and 
women’s jobs in this regard. For Ayu this was very important, especially the fact that 
people in the broader society were interested in her parents. At the same time her 
parents were very proud to see their daughter had found her place in the new country 
and that she was happy and well accepted.
While talks about various aspects of Balinese life and sociality are very common, still 
the predominant ways in which performers represent themselves and their island 
consist largely of representing Balinese culture in a romanticised way. Bali is talked 
about as a paradise island of exquisite cultural and religious beauties, and the 
vocabulary of many performers is to a large extent a reproduction of various cliches 
from tourist brochures.
In pointing this out, I want to suggest that the way in which the Balinese talk about 
themselves and perform expressive culture for non-Balinese in the contemporary 
Netherlands is shaped by historical forces. I suggest that contemporary Balinese
176 As many people of Indonesian descent in the Netherlands are Christians or of Christian background it is 
interesting to note how the Islamic character of Indonesia is suppressed in these public discourses.
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dancing practices in the Netherlands evokes colonial memories (Stoler 1995).177 Being 
Balinese in the Netherlands is to a certain extent about the romanticisation of their own 
culture. These performances often resonate with their large audiences through specific 
colonial histories, to which many people in the audience can connect either through 
personal memories or ancestral connections. Savigliano’s argument about how ‘auto­
exoticism’ is embedded in specific colonial histories is useful here. In her discussion of 
Argentinian artists who use ‘auto-exoticism’ to promote themselves as tango experts on 
the international scene, she suggests a basis in colonial encounters:
Exoticism and autoexoticism are interrelated outcomes of the colonial encounter, an 
encounter that is asymmetric in terms of power. And they contribute to the further 
establishment of imperialism. Perhaps exoticism is one of the most pervasive
imperialist manoeuvres....exoticism is a colonial erotic game played between unequal
partners (Savigliano 1995: 75-6)
Their particular colonial histories enable Balinese (or Indonesian) performances to 
have large audiences across the Netherlands. This is in sharp contrast with other non- 
Dutch people in the Netherlands such as Turkish and Moroccan ‘problem-migrants’ 
(see Chapter One) whose cultural performances are mostly performed within minority 
community centres, and are rarely seen outside of the ‘multicultural’ framework.178
Many Balinese thus assume the role of being promoters and ‘ambassadors’ of their 
island and its tourist potential. At the same time, paradoxically these ‘paradisical’ 
images reproduced for potential tourists are in contradiction with the economic 
struggles and the complexities of social practice within Bali and in relation to the 
Indonesian nation-state.179 But the reproduction of long-standing images of Bali as an 
‘island paradise’ means, on the more practical level, job opportunities for some of the 
family members and friends of my interlocutors. This was reinforced by concerns about 
the negative effect on tourism after the ‘Bali bombing (2002)’, and a feared dramatic 
decrease, which in fact eventuated, in the number of tourists.
Anthias (2001) pointed to migrants’ tendency to mythologise tradition and the ghetto- 
isation of migrants in enclaves as ‘the opposite to hybridity’. Here I suggest that 
processes of romanticisation, besides being representations for tourists, can be seen as 
self representations of home and the place where one’s ancestors are. I suggest that
177 The issue of expressive culture by so called Indo-Dutch communities is beyond the scope of discussion 
in this thesis but might form fertile ground for further research.
178 There are occasional multicultural festivals in which different minorities hold performances and sell 
ethnic food.
179 In a similar way Vickers (1989) noted the paradox that the time when the creation of the image of Bali as 
a ‘paradise’ was endorsed was a period of extreme difficulty and even starvation for local people.
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besides the desire to maintain their ‘culture’ (Ram 2005), the production of Balinese 
expressive culture in the Netherlands is produced in a dynamic interplay between 
personal passions for dancing and the desire to position oneself as a ‘good’ migrant. 
Dancers actively negotiate these to suit contemporary situations, which encompasses 
living in and between the two nation-states of Indonesia and the Netherlands. Merleau- 
Ponty (1962) and Bourdieu (1977) suggest that actors engage in the social world 
through bodily experience of time and space. And the body ‘knows’ and remembers 
those engagements as it moves throughout the world. However Ram, following 
Bourdieu (1977), suggested that a phenomenology of body cannot incorporate all the 
aspects necessary for a sufficient analysis. We also need to consider how history was 
forged in relational fashion across castes and classes as well as across lines of colonial 
authority (Ram 2005: 127). In line with this I suggest that elements of the past are not 
just an ‘history’ but reunite the present and the past where Balinese perform their 
expressive culture in order to position themselves as ‘good’ migrants. I take up Ram’s 
argument as a framework for understanding how bodily comportment in both 
performance and daily lives is negotiated and contextualised between the ‘old’ and the 
new in an attempt to respond to novel situations and accommodate desires for 
innovative lifestyles.
Performing Balinese dancing is a form of maintaining a sense of belonging to Bali. 
What has been learned in Bali is used as a base. Dancers often meet over the weekend 
either to rehearse or to learn new dances (mostly from DVDs that are specially brought 
from Bali) in order to refresh their dancing repertoire. These occasions are 
opportunities for the socialisation either of whole families or of Balinese women and 
children in particular. If tensions arise between dancers’ families, that might be a 
reason for the groups to separate or for certain dancers not to be invited to the next 
rehearsal or performance.
Some of my interlocutors have attempted to teach their daughters how to dance. While 
some teenagers succeeded in this endeavour, and some of the girls had performed at a 
Galungan-Kuningan celebration, the comment was often heard that, girls who grow up 
in the Netherlands cannot master Balinese dance as well as girls growing up in Bali. 
Many claimed that one can know how to dance properly only by growing up in Bali, 
since kids would start to practise dancing at a very young age and in this way would 
learn how to ‘feel’ dance. They are often compared with non-Balinese who learn proper 
dancing techniques but are seen as performers without emotions. These dance 
practitioners are regarded as professional dancers who can master any dancing 
technique. By contrast, growing up in Bali and learning dance that is part of temple
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rituals and life-cycle ceremonies is seen as a practice that one can embody and which 
defines subjective selves, so that specific value systems and beliefs are developed. 
Dancing in this style is seen as subjective and emotional, rather than a professional 
practice.
At the same time, children of mixed marriages have bodies with ‘fairer’ skin and are 
regarded as physically very attractive. Many children of mixed marriages are 
acknowledged to be capable of educational and social achievement in the Netherlands. 
But many Balinese parents think that these children will not be able to understand 
Balinese practices such as dancing, which expresses the coexistence of the seen and 
unseen worlds (sekala and niskala), nor will they understand Agama Hinduism and the 
interdependency of kin in Bali. They believe indeed that children have to grow up with 
and embody these things in order to understand them.180 These explanations arose in 
very specific situations in which mothers experienced children’s resistance towards 
dancing. Most Balinese women who run dancing groups or occasionally dance have 
teenage daughters. Most of those girls practised dancing very young with their mother 
and her friends, and some girls performed at a Galungan celebration as well (see 
Figure 40). However, one by one the girls started expressing aversion to Balinese 
dancing, and out of six girls of similar age only one occasionally joins rehearsals. 
Abandoning Balinese dancing is explained by the girls as not wanting to do ‘ethnic 
dancing’, since some girls, together with their school friends, joined contemporary 
dancing classes, while others abandoned dancing altogether. It is also important that 
particularly good-looking bodies embody colonial connotations and specific meanings 
attached to ‘Asian women’ as subservient and non-independent. Some teenage girls 
also find it difficult to deal with the fact of ‘being brown’. During one rehearsal session 
in my friends’ house I witnessed a fifteen year old daughter, after being invited to join a 
rehearsal, responding:
It is already enough that I am brown I do not have to behave like silly Asian women. I
am Dutch!
Her mother calmly justified this by her daughter’s inability to understand the need for 
Balinese dancing as she grew up in a different environment and as a result of ‘mixing’ 
has ‘a stiff Dutch body’. The reference to a ‘stiff Dutch body’, being also a justification 
for teenage resistance, is useful as a basis for an examination of relations between the 
body and femininity.181 It was often assumed by my Balinese interlocutors that dancing, 
for those growing up in Bali, comes naturally to girls. Through the practice of dance,
180 Many of my interlocutors told me that before coming to live in the Netherlands even' person they came 
into contact with who had a slightly bigger nose would be called ‘Belancla [from’Holland’].
181 Unlike girls, boys are not expected to learn dancing.
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girls are supposed to maintain gracefulness and dignity. Specific bodily comportments 
are thought to be embedded through the process of growing up in Balinese sociality, in 
which girls grow into gentle, softly spoken and chaste women. It should also be noted 
that in the girls’ response there is a direct relation between a particular femininity and 
dancing and a denial of the relation between a Balinese past and a Dutch present. Ram 
(2002), drawing on Seremetakis’s (1994: 4) ‘transformative impact of the past as 
unreconciled historical experience’, suggests:
Dance experiences a particularly potent force in the transmission of sensory continuity, 
bearing within it an internal coherence, so that the subject cannot choose to adopt one 
component without adopting the whole that informs the aesthetics. Temple dances rely 
heavily for their transmission on certain specific interlinkages between the body and the 
memory. They rely in particular on the body’s capacity to develop habituated forms of 
knowing, which can enable it to perform highly skilled actions without conscious 
reflection being involved. The kinesthetic link between an inner being and the felt 
movements which are reinstalled allows memory to take the form of re-enacting rather 
than of re-presenting the past (Ram 2002: 39).
The linkages between specific corporeality as a re-enactment of the past and, 
simultaneously, a re-enactment of specific female corporeality, are often consciously 
seen as a problem for young girl dancers. This can be a source of conflict and family 
tensions as it is directly related to perceptions of alternative femininities and their place 
in public discourses about them. I spoke with 20 year old Miriam who used to practise 
Balinese dance and perform at Galungan but later stopped. She still regularly attends 
Galungan celebrations but she stopped dancing when she was thirteen. When I asked 
her why she said:
It was fun to dance when I was a kid but then I stopped liking it. Not sure how to explain 
it, but when you dance they always tell you that you are supposed to be gracious in your 
movements like a woman. My mom’s friends would always compare this with ‘non­
feminine Dutch women’ but I did not see any problem in being a Dutch woman. I always 
thought I was one. They talk a lot about Dutch women as not being feminine enough -  
like their movements are not refined enough, not genteel, not ladylike, living on their 
own; but I always liked the idea of being independent and living on my own. And I never 
wanted to be super-feminine -  it’s like a pretty, silly girl. It is like sexing yourself up, 
and a woman is much more than that.
Miriam’s story is not uncommon, and I suggest is closely related to strong peer 
pressure for women’s emancipation. Unsal (2004) gives a detailed critique of the public 
pressure for the ‘emancipation’ of Muslim women in the Netherlands.182
182 Unsal gives a detailed discussion of various forms of government-run groups which aim to ‘free’ non­
western, specifically Muslim, women. In this model, supported through organisations that help minority 
groups of women, there is only one way, programmed by the state and containing ideas of women’s 
emancipation that are imposed on minority women.
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However, I suggest that other non-Muslim foreign women, and especially young 
women, are also under pressure to be modern and emancipated women, which is often 
positioned in opposition to either ‘non-free veiled Muslim’ women or ‘overfeminised’ 
and still subservient ‘Asian women’. In public discourses about the emancipation of 
women, Western women are positioned as modern and emancipated while non- 
Western women as those who have to be elevated to reach the same level of 
emancipation. This situation is very difficult for young, ‘Asianlooking’ women who 
struggle to position themselves in the situation in which their distinctive-looking bodies 
arouse the question: ‘where do you come from’ (see also Ang 2001). This stresses how 
longstanding political forces produce ambivalence, struggle and negotiations based on 
the interaction of particular types of bodies historically inscribed with particular 
meanings in relation to gender, race and economy. I suggest that new categorisations 
and policies towards foreigners in the Netherlands are producing a new racism. They 
are embedded in contemporary understandings of the ways in which racial, class-based 
and cultural and gender literacy intersect, making powerful discourses that shape 
personal expectations and struggles in everyday life, and in which gender practices and 
particular ideas of femininities distinguish between well-integrated and non-integrated 
Dutch citizens (see Chapter One).
Performing outside the Netherlands
Occasionally some of my interlocutors performed in other European countries, either 
as part of a large group of dancers from the Netherlands or by special invitation for two 
or three performers for a smaller event. One group of women I was working with 
danced on several occasions in Germany at the opening of a large shopping mall where 
one part of the building was reserved to represent ‘Balinese culture’. This was to exhibit 
‘typical’ scenery from a Balinese village. The group of four dancers attended the stall for 
the whole day and performed four or five short dances (see Figure 34-Figure 39).183 The 
exhibit lasted for one week (1-7 April 2005). Between performances dancers gave 
information about dancing or Balinese culture to interested visitors and this 
conversation was conducted in English. This echoes the 1931 Paris Colonial Exposition 
in which a Balinese dance group was presented in the Dutch Pavilion as one of the 
exhibition’s most unique attractions (Savares 2001: 61). These occasions are seen as 
opportunities to promote travel to other countries but also as important ways to
183 The most common dance performances are: Tari Puspanjali, Tari Legong Kraton, Tari Oleg 
tambulilingan, Kbyar Duduk, Tari Cendrawasih, Tari Tenun, Tari Manuk Rawa and Tari Belibis.
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promote Bali as a tourist destination, especially after the frequent bomb explosions on 
that island (2002, 2005). On another occasion the group was invited to perform for 
seven days in Spain at the opening of a hotel by a company which already owned 
several hotels in Bali. Spending several days performing in the shopping mall or in a 
hotel or at some other event is usually a good opportunity for meeting other Balinese 
people who live in those countries. Those occasions are also events at which many 
people who had enjoyed holidays in Bali would be delighted to see Balinese dance 
performances and talk with the performers in Europe. My interlocutors had numerous 
anecdotes to tell about this, showing proudly that they are not like ‘other migrants that 
nobody likes ... we have a culture people here like and appreciate’. This would usually 
lead to a description of Balinese people as peaceful, and not prone to cause trouble like 
Muslims in Indonesia or any other ethnic group that had recently become problematic 
in the media and public discourses.184
Organisers of these events usually provide bus travel, expenses, meals and 
accommodation, and each group gets paid according to the length of performance or 
the number of days. Dancers are responsible for the repertoire and costumes 
themselves while all other decor is the responsibility of those who organise larger 
events. Larger organisations, some of them in the management of local pasar malam, 
would arrange other ‘Indonesian performances’, food and decoration. Those 
organisations serve as mediators between customers and freelance performers. 
Balinese women’s dancing groups often get contracts from those larger organisations, 
and the cooperation is mostly regarded as positive.
All the women who participate in ‘loose’ dance groups are proud of their worldliness 
but also of their commitment to maintaining what they understand as Balinese ‘culture’ 
and ‘tradition’. Most of these points are related to their gendered selves: they illustrate 
their personal change from ‘a shy girl from a small Balinese village’ to a woman who 
can manage to travel across the Netherlands and Europe to perform. This is regarded 
as very important since it is not common for a married woman in Bali to travel around 
the country with a group and perform dances. They oppose themselves to Balinese 
women who ‘want to become Dutch’. The latter would tend to either dance or attend a 
whole range of the performances, would speak primarily the Dutch language, would not 
attend banjar gatherings, and would tend to denigrate Balinese culture (see Chapter 
Four).
l84 As noted previously, this specifically applies to Turkish or Moroccan minorities in the Netherlands.
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Dancing in night clubs: 'the Balinese body needs to dance7
While Balinese dancing for women represents pleasure, and a way to keep in emotional 
touch with Bali, contemporary dancing in night clubs presents both a pleasure and a 
problem. Both Balinese and modern styles are valued as a sign of femininity but places 
for modern dancing are seen as occasions for inappropriate behaviour. This 
inappropriateness might range from the way one dresses (too revealing) to dancing that 
is very seductive and with men who are not husbands or regular partners. Although the 
groups of women who go out are small, usually the wider Balinese community would 
soon know, or speculate, which of the women had been dancing ‘decently’ and which 
had not. However, it is not only the surveillance of the broader Balinese community 
that is important here, but also the women who participate in such dancing and outings 
are concerned to dress and dance in a style that is ‘appropriate’ and will not involve 
themselves in a sexuality that is ‘open’ and exposed to male dancers. As previously 
noted this kind of open sexuality is often associated with Thai women. Their style of 
dress is considered to be ‘too revealing’ and their dancing ‘too seductive’ -  one that is 
‘sexually inviting’. Occasions for contemporary dancing can reflect respectable 
femininity and beauty but can also suggest a lack of grace and respectable femininity.
Here I wish to point out the dynamics of self-presentation in different aspects of social 
life. In this way women not only present themselves but also represent their nation and 
Balinese feminine virtues. It is not only how the body looks aesthetically but how bodily 
comportment serves to demarcate cultural and national differences. While younger 
women of mixed parentage wish to avoid being perceived as having ‘Asian femininity’, 
Balinese women praise themselves as getting more attention from men than (even 
younger) Dutch women who, according to my friend, ‘are not attractive enough not 
because they are not pretty but because they do not want, or they don’t know how to be 
attractive to a man’. However, what it means to be a Balinese woman is highly 
contested and subject to multiple interpretations.
In the night club women would usually dance in a circle and occasionally each girl 
would dance solo in the middle. Often the girl in the middle would exaggerate the 
movements or use movements from Balinese dancing. But often one girl would adopt 
what is considered to be a male way of dancing while another would exaggerate 
feminine, seductive dancing. Occasionally one girl would exaggerate Balinese dance 
movements asking others ‘Can you dance like a Ketut?’ -  Balinese gay men who often 
dance at both Galunga-Kuningan and public performances.
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The relationship between sex and dance is frequently talked about among women and 
is considered extremely humorous. A group of girls were instructing me one night how 
to move my hips. Knowing that my office at the University of Amsterdam was right next 
to the red light district they asked me:
Have you seen how those girls move their hips to seduce a man? That’s what you have to 
do. Next time you go to your office pay attention to what the girls are doing. Don’t think 
about your books all the time.
This instruction was followed by loud laughter and when I mastered the hip movements 
they teased me that now I had to find a man to practise them with. My mastering the 
hip movements quickly became a major subject of gossip and I would be asked about 
my dancing abilities even by people I had never danced with. While this was a subject 
of laughter this played an important role as before this many people saw me as a 
‘bookish’ type but my going out, dancing and having fun and a good time was accepted 
with broad approval. Even though they commented that my body was as stiff as the 
bodies of most Dutch people or non-Balinese, they praised my attempts to dance. This 
illustrates how dancing, sexual joking and gossiping provide a locus for entertainment 
but also for close surveillance. Dancing in night clubs and going out with girlfriends as 
married women is clearly an alternative way of socialising to the normative behaviour 
of married women in Bali. This surveillance (and often double standards about 
appropriate behaviour during outings) is constantly present among women who go out 
together regularly or occasionally. While women’s outings would be judged to be about 
promiscuity by those who do not go out, many women would occasionally be suspicious 
of each other and suggest that other women were going out to ‘look for a man’ while 
they, in contrast, were going out just for fun. Sometimes they would tell me their 
concerns that a particular woman from the group ‘might steal your man’. While 
dancing with a person of the opposite sex in nightclubs sometimes leads to sexual 
liaisons, going out for dancing is about having fun with friends.
These hierarchies of respectable behaviour for women on an outing resonates with 
Sylvia Tiwon’s (1996) models of feminine behaviour: the model (controls her desire) 
and the maniac (cannot control her sexual passion and laughs loudly), (see Chapter 
Three). While this dichotomy is problematic, it is useful when analysing the ways in 
which people categorise respectable female behaviour. However, on several occasions I 
was told that women who cannot control the expression of their desires often marry a 
‘foreigner’ (bide). The kind of behaviour that is up front, or individualistic, can bring 
shame to a girl in Bali and to her family. Young girls are expected to restrain their 
desires out of respect for their family but this also serves as an investment in their 
future. A desirable groom would not approach a girl whose reputation had been ruined 
by rumours of loose behaviour. Constraining desire especially entails restraint of sexual
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desire, control of female sexuality is seen as crucial for the good reputation of young 
women. Girls can also have their reputation ruined by mingling with bide (Western 
tourists). Many of my Balinese female interlocutors said how important it was to keep 
their relationship with a Dutch boyfriend secret from the broader family before 
marriage was announced.
However, many women who dance assert that the dancing body should express 
sensuality and femininity, in both Balinese and contemporary dancing. It is understood 
that there is a fine line between what is seen as ‘too much’ and what is ‘feminine’. In 
bodily comportment, both in dancing and outside it, the female body should be gentle 
and sensual as opposed to the bodies of Dutch women which in contrast are regarded as 
masculine and not feminine enough. This frequent critique of lack of femininity in 
Dutch women is on one side related to bodily comportment but also to the ways that (as 
it is believed) Dutch women are prone to engage in frequent casual sexual intercourse 
and in this way, as commented by my friend, ‘behave like a man’.
While many of my female interlocutors tend to go frequently to night clubs for dancing, 
I never heard of Balinese men engaging in such activities. Men’s outings are usually 
associated with playing pool and social drinking rather than dancing.
Private parties
When a couple gets married in the Netherlands, Balinese dance is almost always an 
integral part of the civil ceremony in the city hall. Dance and music are believed to have 
the capacity to evoke emotions and memory; thus having a Balinese dance group or at 
least one or two dancers at the wedding ceremony is considered crucially important to 
‘give a Balinese spirit’ to the event. Usually the wedding will be followed by a party 
which will not include Balinese dancing but people will engage in various forms of 
dancing to contemporary music. At other private gatherings such as birthdays or 
anniversaries, both Balinese men and women attend with their spouses and children, as 
such occasions are considered events for the whole family as opposed to men’s or 
women’s outings.
The styles of behaviour, specifically dancing and joking, that are common as part of the 
entertainment on such occasions would be very inappropriate at a Galungan- 
Kuningan. Even though banjar gatherings are about intense sociality, they are not 
occasions in which exaggerated dancing would take place or sexual joking between 
Balinese men and women of a similar age, as I have witnessed at various other private
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parties. These types of behaviour, though generally acceptable and exercised by people 
of all ages, would be socially transgressive on most other occasions. At private parties 
Balinese men would regularly dance. As Balinese music is rarely in their repertoire they 
would exaggerate the kecak dance (see Chapter Two). At such parties, people would do 
and say things that would be socially transgressive otherwise. Besides exaggerating the 
kecak dance, men and women would engage in very sexualised forms of dancing which 
seemed to be a parody on the styles of dancing practised in most nightclubs. Just as my 
interlocutors told me that I should learn hip movements from the ‘red light district’, so, 
when dancing seductively with Balinese men, they made sexual jokes which often 
mentioned the styles of dancing in various adult clubs in Amsterdam. Rowdy humour 
was oriented towards shapes and sizes or differences of penises and vaginas as between 
Balinese and their non-Balinese partners. Most of them referred to bodily difference. 
While the descriptive level of these jokes was somewhat unexpected for me, I came to 
realise that this kind of behaviour would only occur when people meet together with 
their spouses and on occasions of private festivity. At the same time this level of 
intimacy in talking was in sharp contrast to the concern of many Balinese women not to 
be seen talking ‘longer than necessary’ or ‘often’ with one particular Balinese man 
during communal activities, being concerned about the surveillance of the rest of the 
community and the possible gossip that such communication with particular men 
might cause.
The same men and women who would engage in such joking in private homes would 
keep their distance during Galungan-Kuningan celebrations. The norms during private 
occasions are different from those that guide behaviour during banjar ceremonies, as 
this resonates between propriety in public places and during the ceremony, while 
different kinds of behaviour are acceptable at private parties and among friends. Rowdy 
joking in public spaces or in front of people who are not seen as close friends might give 
rise to gossip about sexual transgressions.
Jokes at parties were especially made about men married to older women and Balinese 
women married to younger men. As almost none of the Dutch spouses could 
understand those jokes, there were no limits or boundaries for Balinese people. While 
some Dutch spouses would ask for a translation they would always get the reply that 
these jokes were ‘too dirty’. You might joke with men during these social events, but 
any communication between a man and woman who is not known to family members 
and does not concern common family matters or the organisation of communal events 
will probably be seen as highly inappropriate. Both men and women are deeply 
suspicious of interaction between the sexes. Thus, talking to a member of the opposite
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sex, particularly at night clubs, is often read as the signal of an advance. Dancing with 
the same person on a number of occasions throughout a night can also be seen as a 
sexual advance, but much less so than talking. However, dancing in night clubs might 
or might not lead to sexual liaisons. During one of these private parties Marlena, a 
Dutch women married to a Balinese man, commented:
I cannot understand this level of dirty jokes knowing that in Bali it’s completely 
inappropriate for married people to hold hands or do anything that is romantic in 
public. And look what is going on here. I would never speak or dance in such a way with 
a man I am not interested in.
While Marlena was not only concerned about the expected behaviour of Balinese men 
and women and morality she noticed a sharp contrast in behaviour between men and 
women who were friends, but she found it more ‘open’ than what she would engage in 
with her own friends. What Marlena said is important, for two reasons. In the first 
place it shows that particular proprieties of gendered behaviour change in accordance 
to context and secondly it disrupts her views of ‘strict’ and ‘traditional’ gender norms 
for Balinese people.
To conclude this chapter, I must mention that many Balinese I came to know in the 
Netherlands would pose for one or more paintings or other objects (painted plates) 
commonly sold to tourists in Bali. While those objects could not be found in most 
households in Bali, the way that most Balinese in the Netherlands communicate ideas 
about themselves is exemplified in such objects. The ambiguity of those objects is best 
explained in Bianca’s words while she was showing me various similar objects around 
her house:
Ketut bought all this stuff when we visited Bali last year. I have asked him why he needs 
all this stuff when no Balinese house possesses anything similar and those things are 
produced for tourists. And on top of everything else they’re not even of good quality. 
And he told me ‘It’s different when I am living in the Netherlands. When people come to 
our house they should see I am from Bali’.
The objects of culture now displayed in the homes of Balinese people in the 
Netherlands were produced for foreign tourists in Bali, where they would never be on 
display in a Balinese home. In the Netherlands, however, they serve to reinforce a sense 
of being Balinese and yet at home in the new country.
I suggest that religious practices, performing, and visual arts in particular can be 
regarded as a vehicle by which Balinese assert and negotiate what it means to be 
Balinese in relation to the Indonesian and Dutch states as well as to their broader 
audiences in the Netherlands and Europe. To dance or to listen to Balinese music are 
means of enacting feeling Balinese (see also Harnish 2005). Occasions on which people
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socialise and have a ‘Balinese time’ and do ‘Balinese things’ are sites in which feelings of 
belonging to both Bali and the Netherlands are mediated and in which each individual 
generates and negotiates the notion of ‘Balinese culture’ in relation to both a past lived 
in Bali and a present that is constructed in and between Bali and the Netherlands.
I have attempted to show how particular historical encounters are reunited in the 
present where, on one side, actors grapple with auto-exoticism and on the other 
struggle to avoid being labelled as ‘ethnic artists’. In the contemporary Netherlands, 
this framework of ‘ethnic arts’ tends to position artists as professionals and/or cultural 
foreigners. However, various forms of Balinese arts are performed and exhibited both 
in the Netherlands and at various cultural festivals and exhibitions throughout Europe 
and are spaces in which the relations between selves and others are played out, and 
occasions in which Balinese assert and negotiate what it means to be Balinese outside 
of Bali.
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Figure 24. K om ang Suaka p erfo rm ing  in  a p a r t in sp ired  by a Jap an ese  classical
th e a tre
244
CHAPTER SIX: Performing Selves
Figure 25. ‘The phantasy’. K om ang Suaka’s exh ib ition  M y hom e is y o u r  hom e. The
H ague, April 2007 .
Figure 26. ‘The m em ory’. K om ang Suaka’s exh ib ition  M y hom e is y o u r  hom e. The
H ague, April 2007 .
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F ig u re  27. K om ang  S u ak a  a t h is  s tu d io : w o rk in g  o n  th e  n ew  th re e  d im e n s io n a l 
ob jec t a n d  p ra c tic in g  fo r  th e  B a lin ese  d a n c e  p e rfo rm a n c e
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F ig u re  28 . K om ang  S u ak a  a t h is  s tu d io : w o rk in g  o n  th e  new  th re e  d im e n s io n a l 
o b jec t a n d  p ra c tic in g  fo r  th e  B a lin ese  d a n c e  p e rfo rm a n c e  (co n tin u ed )
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Figure 29. K om ang Suaka B alinese dance perform ance
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Figure 3 0 . B urning seed  live perform ance
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F ig u re  31. B u rn in g  se ed  live p e rfo rm a n c e  (co n tin u ed )
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Figure 32. At K om ang Suaka’s studio
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F igu re  33. P ro m o tin g  K e tu t Y an i’s cafe
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Figure 34. Balinese ‘c u ltu re ’ exhib ited  a t th e  S aa rp a rk  shopping  m all
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F ig u re  35. B alinese  ‘c u ltu re ’ ex h ib ite d  a t th e  S a a rp a rk  sh o p p in g  m all (c o n tin u e d )
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F ig u re  36. B alinese  ‘c u ltu re ’ e x h ib ited  a t th e  S a a rp a rk  sh o p p in g  m all (c o n tin u e d )
F ig u re  37. P e rfo rm in g  B alinese  c u ltu re  a t th e  S a a rp a rk  sh o p p in g  m all
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F ig u re  38 . P e rfo rm in g  B alinese  c u ltu re  a t th e  S a a rp a rk  sh o p p in g  m all (co n tin u ed )
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Figure 39. P erfo rm ing  Balinese cu ltu re  a t th e  S aa rp a rk  shopping  m all (continued)
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Figure 40. Y oung girl dancing a t th e  G alungan  cerem ony
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Figure 41. At a private party
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Figure 42. At a private party (con tinued)
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CONCLUSION
In this thesis I have sought to reveal how the fluid and contested nature of belonging, 
identity, selfhood and questions of gender ideologies in the realms of the intimate and 
private sphere of family life in mixed marriages and public performances, both 
ritualistic and religious, result in the multiple forms in which Balinese sociality is 
generated, performed and negotiated. In exploring the notion of what it means to be 
Balinese in the context of life in migration and with a non-Balinese spouse, I challenged 
the notion of ‘Balinese-ness’ as essentialistic or static, arguing for dynamic processes in 
which individuals can be Balinese in multiple ways, sometimes close to the dominant 
and sometimes to alternative ways of being Balinese in and outside Bali. In doing this I 
have build on existing scholarship (Howe 1999, 2001, 2004, Jennaway 2002, Picard 
1995, 1996, Vickers and Connor 2003) that works against the concept of the 
timelessness of Balinese culture as a fixed and immutable system of gender relations, 
custom (adat) and religion. Rather this scholarship emphasises fluidity, multiplicity 
and negotiations within those spheres that have been contained by fixed notions of 
‘Balinese-ness’.
Furthermore, I have dwelt on the broader scholarship that stressed the importance of 
cultural heterogeneity and trans-cultural links (Appadurai 1991, Gupta and Ferguson 
1992, and Tsing 1993), arguing for heterogeneity and transnational dialogue with 
respect to people who have been portrayed for decades as static and fixed and 
ultimately defined by their ‘culture’. As Indonesia and the Netherlands have a long 
colonial history, and as the Dutch colonial government played a pivotal role in 
developing paradisical images of Bali and its people and culture, I have sought to 
examine how imaginations of Oriental and Occidental places are articulated within the 
lived and embodied experience of both Balinese and Dutch in intimate liaisons, and of 
Balinese political refugees in the Netherlands.
I have analysed the dynamics in the creation of a new banjar in the Netherlands which 
have revealed a range of different understandings and interpretations of what a banjar 
outside Bali should be, thus revealing an important division of understanding between 
‘being Balinese’ and ‘being Indonesian’. I have argued that broader Balinese and 
Indonesian political histories have played a significant role in the dynamics and thus 
the formation of two banjar in the Netherlands with different political agendas. The
gender dynamics within banjar organisations has revealed tensions surrounding
261
EPILOGUE
gender expectations and gender disadvantages imposed on Balinese women. Practices 
that surround the regulation of forms that banjar organisations take outside Bali, and 
their activities during ceremonies, are sites of debate about the politics of tradition and 
authenticity, reflecting competing political, personal, and moral agendas for 
contemporary Balinese living in the Netherlands. I have sought to reveal how 
asymmetries of power shaped by historical processes (of colonialism) keep resonating 
in the lives of people today and how historically shaped notions of race and gender have 
been produced, re-produced and renegotiated in the present.
I have shown how the gendered constructions of Dutch citizenship law contribute to 
understanding of national identity and the concept of the nation-state. In these 
processes citizenship not only mediates women’s relationship with the state but their 
personal relationships with spouse and children. This further emphasises how gender, 
nation-state and ethnicity are interconnected. The Dutch Citizenship Law of 1892, 
strengthened gender inequality by replacing ius soli (right of the soil) acquirement for 
children by ius sanguitiis (right of blood) through descent of the father. While this law 
changed considerably and Dutch women who marry foreign men do not lose Dutch 
citizenship De Hart (2006) convincingly argues that inequalities in the citizenship law 
is still present to some extent as in some cases children of Dutch mothers born before 
1985 still might have troubles acquiring Dutch citizenship. I show how the gendered 
citizenship law and the exclusion of women from citizenship was also inspired by the 
wish to keep immigrants out. By marrying foreign husbands and having children with 
these men, these women were seen as endangering the Dutch nation by providing 
access to the nation-state for foreign (and potentially dangerous) men. Their choice to 
marry foreign men was perceived as betrayal of national, legal and cultural belonging.
In my analysis I approach cross-cultural marriage practices as sites in which notions of 
gender are produced, negotiated and contested, and in which women and men 
negotiate normative and alternative ideals of gender ideologies. I have analysed the 
multiple and sometimes contradictory narratives and positionings that people take up 
in everyday practices according to my interlocutors’ narratives, which go beyond a 
homogeneous representation of a given culture and cultural practices. In this way I 
have stressed the importance of the analysis of the everyday that dwells on multiple 
perspectives and dynamic processes, which reveal ambiguities, negotiations and 
challenges in the lives of my interlocutors. Ethnographic specificities that emerged 
from close observation that emphasised local understanding deliver insights into 
notions of selves, bodies and intimacies. Dwelling on Abu-Lughod’s (1991) 
‘ethnographies of the particular’ gave a space for a critical reading of discursive
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representations of Balinese culture, traditions and marriage practices and those of the 
Dutch state, and of public discourses on foreigners, specifically those from the former 
colony, and ‘marriage migrants’.
I have challenged the assumed power relations between spouses in which one person is 
from Western and another from non-Western society, arguing that those relationships 
are sites of fluid and contested power relations (Foucault 1980) in which each 
individual asserts their agency in an everyday context through various forms of power. 
Close analysis of ethnographic narratives enabled me to attend to the unexpected 
interactions and relationships formed in daily lives that obscure and disrupt what has 
been represented as ‘Balinese or Dutch marriage practices’ as fixed sets of norms and 
behaviours. I have argued for cross-cultural encounters as sites of dynamic exchange 
grounded in relation to gender, sexuality, race and class. In those processes the 
construction of gender and sexuality are closely connected to ideologies and practices of 
kinship, gender relations and reproduction. In this way I have argued that differences 
in gender relations in cross-cultural intimacies are dynamic and fluid, constituted 
throughout particular relations of power that are appropriated depending on 
geographical and social contexts. As specific colonial and (post)colonial histories 
produced ‘gender imaginings’ (Tsing 1996: 295) of ‘a Western wife/husband’ or ‘a 
Balinese husband/wife’ through the practices of daily life, individuals are engaged in 
‘cultural translations’ and transformations of those imaginings. In this way I argue that 
cross-cultural intimate relationships inscribe both cultural differences and dynamic 
cultural exchanges in which boundaries are crossed and disrupted, maintained and 
negotiated. I have scrutinised how Balinese masculinities and femininities are 
subjected to different performances in relation to their geographical and social settings 
in which dominant and alternative, expected and desired models of gender relations 
jostle together.
These are embedded in contemporary understandings of the ways in which race, class 
and cultural and gender literacy intersect, making powerful discourses that shape 
personal expectations of intimate relationships, and in particular intimate relationships 
between Dutch women and foreign men. In this view, present in both public discourse 
and in women’s narratives, gendered modernity assumes understandings and practices 
of behaviour between men and women embedded in the ideas of companionate 
marriage, which presuppose romantic love, the shared interests and social life of a 
couple, as well as a sharing of domestic chores
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I have employed Bourdieu’s (1977) notion of cultural practice as constructed around 
contradictions, misunderstanding, strategies and improvisations to analyse cultural 
practices in the creation of new Balinese traditions in the Netherlands. I have shown 
that, as ‘culturally different’, many Balinese feel that they are supposed to express their 
‘Balinese-ness’ publicly. However, I have argued that this is closely linked with the 
hierarchical positioning of migrants and cultures in the contemporary Netherlands 
since it is used to distinguish ‘good’ from ‘bad’ migrants. This is directly related to the 
historical forces that privileges people from Indonesia over migrants from other non- 
Western countries. Yet the Balinese denigration of Turkish and Moroccan migrants as 
‘bad’ is striking and requires greater analytic reflection than I can attempt here since 
vilification of them as being ‘bad’ also seems to relate to their being Muslim, which of 
course is the dominant religion of Indonesia. This further resonates with the ways 
Balinese talk about themselves and perform expressive culture for non-Balinese in the 
contemporary Netherlands. In this way many Balinese also engage in various embodied 
cultural practices in performing their ‘culture’ to ensure their position as ‘good 
migrants’. Thereby Balinese act out performances of what we might call reverse 
Orientalism or auto-exoticism. In this way the preservation and maintenance of 
‘culture’ is not only important in the private sphere but even more important in its 
public expression. This further problematises what it means to be Balinese person in 
the Netherlands or a person of Balinese-Dutch ancestry, as this is closely related with 
the racialisation that many encounter in everyday life.
I explore emotional attachments to the homeland and how new geographical locales 
and new gender practices produce new sensibilities and new kinship relations, how the 
notions of belonging to one or more cultures and places are dynamic and multiple. I 
further argue that the ties kept with kin in Bali are those of reciprocity, exchange and 
circulation, rather than dependency as it is sometimes described with respect to 
diasporic remittances. I have suggested that those exchanges that take place between 
people living in Bali and those living in the Netherlands do not have only economic 
value but also emotional values that celebrate relationships across regional and 
national borders.
Ann Stoler (2002: 97) points out that new discourses on “cultural racism” in 
contemporary Europe recognise the complicity between race and culture. Her concept 
of new racism suggests that certain cultural criteria and cultural literacy have been 
privileged as the concept of race has become more problematic. But earlier Gilroy 
(1987) argued that the “novelty” of this new form of racism
lies in the capacity to link discourses of patriotism , nationalism, xenophobia, 
Englishness, Britishness, militarism, and gender differences into a complex system
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which gives ‘race’ its contemporary meaning. These themes combine to provide a 
definition of ‘race’ in terms of culture and identity ... race differences are displayed in 
culture which is reproduced in educational institutions and, above all, in family life. 
Families are therefore not only the nation in microcosm, its key component, but act as 
the means to turn social processes into natural, instinctive ones (ibid. 45).
In the French context Etienne Balibar (1991) makes a convincing claim in his 
discussion on how nationalism and racism in France play important roles in the 
intensification of cultural differences. Balibar describes it as “differential racism” which 
claims to function within “a framework of ‘racism without races’...whose dominant 
theme is not biological heredity but the insurmountability of cultural differences” 
(1991: 21). As I have shown, such trends that equate race and culture, and differentiate 
foreigners from those who need to be integrated are also present in the contemporary 
Netherlands. However, such state discourses that linked race, culture and national 
identity were established colonial conventions in both the Dutch East Indies and 
French Indochina (Stoler 2002). I suggest that the emergence of the ‘new racism’ can 
be connected with the development of the nationalist movements (in the colonised 
world) and with the solidification of national territories and notions of “national 
frontiers” (in both colonial metropolis and former colonies). Immigration to the 
metropolis of former colonies is moreover now situated within the global context of the 
‘war on terror’ and the spectre of fundamentalist Islam threatening Europe.
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Mantram Trisandhyä
Om bhür bhvah svah,tat savitur varenyam 
bhargo devasya dhimahi,dhiyo yo nah pracodayät
Om Näräyana evedam sarvam 
yad bhütam yac ca bhavyam 
niskalanko nirahjano nirvikalpo 
niräkhyätah suddo deva eko 
Näräyano na dvitiyo'sti kascit
Om tvam sivah tvam mahädevah 
isvarah paramesvarah
brahma visnusca rudrasca purusahparikirtitah 
Om päpo'ham päpakarmäham päpätmä päpasambhavah 
trähi mäm pundarikäksa sabähyäbhyäntarah sucih
Om ksamasva mäm mahädeva 
sarvapräni hitankara
mäm moca sarva päpebyah pälayasva sadä siva
Om ksäntavyah käyiko dosah
ksäntavyo väciko mama
ksäntavyo mänaso dosah
tat pramädät ksamasva mäm
Om säntih, säntih, säntih, Om
Terjemahannya
Tuhan adalah bhür svah. Kita memusatkan pikiran pada kecemerlangan dan kemuliaan 
Hyang Widhi, Semoga Ia berikan semangat pikiran kita.
Ya Tuhan, Näräyana adalah semua ini apa yang telah ada dan apa yang akan ada, bebas 
dari noda, bebas dari kotoran, bebas dari perubahan tak dapat digambarkan, sucilah 
dewa Näräyana, Ia hanya satu tidak ada yang kedua.
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Ya Tuhan, Engkau dipanggil Siwa, Mahädewa, Iswara, Parameswara, Brahma, Wisnu, 
Rudra, dan Purusa.
Ya Tuhan, hamba ini papa, perbuatan hamba papa, diri hamba ini papa, kelahiran 
hamba papa, lindungilah hamba Hyang Widhi, sucikanlah jiwa dan raga hamba.
Ya Tuhan, ampunilah hamba Hyang Widhi, yang memberikan keselamatan kepada 
semua makhluk, bebaskanlah hamba dari segala dosa, lindungilah hamba oh Hyang 
Widhi.
Ya Tuhan, ampunilah dosa anggota badan hamba, ampunilah dosa hamba, ampunilah 
dosa pikiran hamba, ampunilah hamba dari kelahiran hamba.
Ya Tuhan, semoga damai, damai, damai selamanya.
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Figure 44. K etut Y ani’s eetca fe  m enu  w ith  B alinese and  Indonesian  food
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I N D O N E S I A N E N G L I S H
A d a t C ustom , cu s to m ary  law
A d h a r m a Evil
A jen g F irm  a n d  s tro n g , in  a b ro a d e r  co n tex t it 
en co m p asses  d iffe ren t asp ec ts  o f B alinese 
tra d itio n  (a d a t),  re lig ion  (a g a m a ), an d  
cu ltu re  (b u d a y a )
A r i-a r i P lacen ta
A r isa n A ssocia tion  fo r a ro ta tin g  c red it system
A sli A u th en tic
A s m a r a  g a m a  
A s m a r a  sa b d a
C orrect b eh a v io u r in  love 
Love ta lk
A s m a r a  ta n tra B alinese d o c trin e  an d  p rac tice  o f love
A iu ig -a w ig W ritten  co n s titu tio n s  th a t specify am ong  
o th e r  th in g s  fines an d  p u n ish m e n ts  fo r 
v io la tion  o f its ru les
A y a m  g o ren g F ried  ch icken
B a b i g u lin g  
B a b i ke tja p  
B abu
Suckling pig
Pork  in  sw ee t soy sauce
O r n y a i,  fem ale se rv an t o r co n cub ine  (in
th e  D utch  E ast In d ies)
B aju
B a lian
S h irt w ith  sleeves 
D iv in e r/h e a le r
B a n ja r N eig h b o u rh o o d  o rgan iza tio n ; custo m ary  
(b a n ja r  a d a t)  o r g o v ern m en t (b a n ja r  
d in a s)
B a u ten O fferings
B elu m  b era g a m a  
B en d a h a ra
W ith o u t re lig ion  
T re a su re r
B h u ta  ka la S pirits
2 7 0
GLOSSARY
Bhuta yadnya 
Blasteran 
Bola-bola oleh
Carat-coblong
Dadia 
Desa adat 
Desa dinas 
Dewa yadnya 
Dharma
Feodal
Gado-gado
Goreng
Jaba
Kain
Kamasutra 
Kanda empat
Kangkung 
Krama banjar
Krama desa
Karma, samsara
Kasta
Kawitan
Kebalian kita berdasar
dan adat
Kecak
Offering for demonic forces 
Mixed blood 
A gambling game
Pottery water vessel
Patrilineal descent groups 
Customary villages 
Administrative village 
Offerings for the gods and deities 
Virtue
Feudal
Vegetables with peanut sauce 
Process of frying food
Commoners
Sarong
Sanskrit erotic literature 
Four spiritual siblings which are 
incarnated by birth in the placenta, the 
blood, the amniotic sac and the amniotic 
fluid
Watercress
Banjar council ideally consists of all 
married couples living in local households
Association of senior married couples 
from each house that stands on village 
territory
The cycle of rebirth
Caste
Origin
agama Kebalian (Balinese-ness) as being based 
on religion and tradition 
A dance performance
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K em a ju a n  
K en tju r  
K etja p  m a n is  
K etua
A d v ancem en t 
T u rm eric  
Sw eet soy sauce
T he b a n ja r  chair, in  th e  N e th e rlan d s
K ita  b a n g sa  bali 
K ulku l
B alinese people 
D rum s in  tem p les
K u n in g Yellow rice
L a w a r C ooked m ix tu re  o f vegetab les, sp ices an d  
fresh  p ig ’s b lood
L o n ta r P alm -leaf m an u sc rip ts
L u g u
L u m p ia
N aive, in n o cen t 
S pring  ro lls
M a k a n a n  asli O rig inal food
M a n u sa  y a d n y a O ffering fo r h u m a n  b e in g s’ life-cycle 
ritu a ls
M o d e ren M odern
M o ksa L ibera tion
N a k a l N aughty
N a s i k u n in g  
N isk a la
Yellow rice 
Inv isib le  w orld
N u m a d i, n u m itis  
N y a i
R ein carn a tio n
O r babu , fem ale se rv an t o r co n cu b in e  (in  
th e  D utch  E ast In d ies)
N y e b u r in Type o f m arriag e  know n as ‘b o rro w ed  
m a n ’
N y e p i B alinese new  y ear
P ajeng
P anacasila
T he ce rem o n ia l u m b re lla  
N a tional ideology firs t a r tic u la te d  by 
P res id en t S u karno  in 1945; b ased  on  5 
p rincip les: be lief in one god, n a tio n a lism , 
h u m a n ita ria n ism , dem ocracy  th ro u g h  
d e lib e ra tio n  an d  consensus, an d  social 
ju s tic e
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Pariah b a a n  ng id ih  
P anas
T he su rro g a te  child  
H ot
P a n g a ra d  a tm a  
P ekak
S oul-pu lling
G ra n d fa th e r
P a m a k sa n T em ple  su p p o rt g ro u p s resp o n sib le  fo r 
th e  m a in ten an c e  o f th e  village sh rin e  an d  
th e  o rg an isa tio n  o f m o st o f th e  ritua ls; 
o th e r  th a n  th e  life cycle an d  an cestra l 
ce rem o n ies  o f k in -g ro u p s  an d  fam ilies
P e m b a n g u n a n
P e m im p in  p e r se m b a h y a n g a n
D evelopm en t
In d iv id u a ls  re sp o n sib le  fo r lead in g  th e  
p ray ers  d u rin g  a b a n ja r  ce rem o n y  in  th e  
N e th e rlan d s
P en a seh a t A dvisers
P epesan  ikan  
P itra  y a d n y a
Fish  in  b a n a n a  leaves
O fferings fo r th e  p u rifica tio n  o f th e  souls
o f th e  d ead  an d  to  th e  an c es to r sp irits
P la n g k ira n
P u n g g a w a
P u p u ta n
Sm all ho u se  tem p le  
T he d is tric t h ead  
F ight to  th e  fin ish
R esi y a d n y a O fferings for th e  co n secra tio n  o f p ries ts
S a b u k Belt
S a d  sm a i'a T he six stages o f in tim acy
S a k ti C o n cen tra tes  an c es tra l pow er
Sa lah  m a k u re n a n W rongly  m arrie d
S a la m Bay leaves
S a n g h y a n g
S a p u t
S a r i
T rance
O ver-sk irt
T he essence  of th e  offerings
S a ro n g  
S a t a y  m a n is  
Seka
W ra p -a ro u n d  sk irt 
B eef sa tay
All v o lu n ta ry  o rg a n isa tio n s  an d
w orkgroups
Seka la V isible w orld
S e k re t a ris S ecre tary
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S ek si kesen ia n Section  fo r a r t
S eksi k o n su m s i sek s i m u s ik  dan S ection  fo r m usic a n d  room  d ec o ra tio n
ta ta  ru a n g a n an d  ca te rin g
S ek si sesa jen  
S e len d a n g
S e p e r ti k a ta k  d a la m  te m p u ru n g
S ection  fo r ritu a l offerings 
Sash  over ke b a ya  fo r w om en  
Like a frog u n d e r  coco n u t shell
S u su n a n  p e n g u ru s  sek a ra n g B a n ja r  S u ka  D uka  council
T erasi S hrim p  p as te
T irta H oly w a te r
Toko Shop, in  th e  N e th e rlan d s  s ta n d s  fo r an  
A sian  grocery  shop
T rad isi T rad itio n a l
T ra d is i b aru N ew  tra d itio n s
T riw a n g sa B alinese nobility , m ade up  o f th e  th ree  
u p p e r  castes  b ra h m a n a , sa tr ia , w esia  as 
o p posed  to  su d ra  o r ja b a  -  co m m o n ers
T u tu r R eligious m an u a ls  on  sexual yoga
U deng
U m pal
H ead -c lo th  for m en  
Sash
W akil D eputy
W arga C o m m o n er d escen t g roups
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DUTCH ENGLISH
Allochtoon (plural: allochtonen)
Baliseering
Eetcafe
Lekker eten
Normen en waarden
Overig arm
Overig rijk
Traditioneel
Typisch Indische
Vreemdeling
Zwarte markt
Zwarte scholen
Foreigner/s 
‘Balinisation of Bali’
Eatery 
Nice food 
Norms and values 
Remaining poor 
Remaining rich 
Traditional 
Typically Indonesian 
Alien
Black market; the fresh food and general 
purpose goods market mostly run and 
visited by ‘ethnic people’
Black school; schools in so-called ethnic 
neighbourhoods which are marked by 
cheap public housing and generally lower 
economic status
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